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PREFACE 


S can be seen from the preface to Prof. Sten Konow's edition of the Kharoshthi 
Inscriptions‘, more than thirty years ago arrangements were concluded for the 
preparation of a volume of early Brahmi and Kharoshthi Inscriptions in СИ. The 

joint editorship of this volume was entrusted to Professors Lüders (Brahmi inscriptions) 
and Rapson (Kharoshthi inscriptions). In 1922, however, Prof. Rapson relinquished 
his post on account of other engagements, and Prof. Konow took over the charge and 
succeeded in bringing out the volume referred to above on Kharoshthi inscriptions in 
about six years. 

The task of Prof. Lüders was more comprehensive, as the number of early Bráhmi 
inscriptions was comparatively greater than the number of Kharoshthi inscriptions. 
Moreover Prof. Lüders could not devote his whole time to this work as he was preoccupied 
with many other problems of Indology, though for the last twenty years of his life he tried 
his best to fulfil the responsibility he undertook. Shortly before his lamented death on 
7th May 1943, when he was already seriously ill, he requested Prof. E. Waldschmidt to 
continue his work on Brahmi inscriptions and bring his unfinished task to an end. After 
the death of Prof. Lüders, Mrs. Lüders handed over the unfinished manuscript of the work 
on Brahmi inscriptions and other similar manuscripts on different subjects to Prof. 
Waldschmidt, As Prof. Waldschmidt was then in the military service, all this manuscript- 
material was put into trunks and kept securely in a safe in the Berlin Academy, of which 
Prof. Lüders was a prominent member and head of the Oriental Commission. Later, these 
trunks, together with other precious material in the Berlin Academy, were brought for security 
purposes into a mine at Bernburg. After the war, in the summer of 1945“ the trunks were 
plundered and their contents scattered, with the result that some of this valuable material 
was lost in the confusion, What remained was collected by an official of the Berlin Academy 
and was again entrusted to the charge of Prof. Waldschmidt. 

After putting this material into proper order and on inspecting it, Prof. Waldschmidt 
noticed that in the material before him there was nearly nothing from the second group of 
Brähmi inscriptions which is styled as “ Southern Inscriptions" in Prof. Lüders' List and 
which begins with the number 962. Evidently Prof. Lüders intended to publish the 
Northern and Southern Brähmi Inscriptions separately in two volumes, and it was obvious 
that he first worked only on the northern inscriptions. Even the manuscript of Prof. Lüders 
on Northern inscriptions was not complete when it came to the hands of Prof. Waldschmidt, 
and there were many lacunae which needed to be filled in. It is difficult to decide whether 
these lacunae were already there as Prof. Lüders had not worked out these parts or whether 
they were results of the plundering and mishandling of the trunks. It seems, however, certain 
that Prof. Lüders had not written theintroduction to his intended volume treating the questions 
relating to the different eras and other points of general interest. Similarly the treatment 
on language of the different groups of inscriptions as also the various indices were missing 
in the manuscript. The bulk of the manuscript as it then existed dealt with the Mathurä 
and Bhärhut inscriptions besides some other smaller groups and separate inscriptions of 
majorimportance. Hence Prof. Waldschmidt proposed in 1947 to the then Director General 
of Archaeology to publish the material in different fascicles, beginning with the Bhärhut 


"СП, Vol. 2, Part I, Calcutta 1929. 
* Shortly before the end of the war Mrs. Lüders had suddenly died on 13th of March 1945. 


(vi) PREFACE 


inscriptions as this was the most complete group in the manuscript of Prof. Lüders. The 
present work was undertaken after Prof, Waldschmidt’s proposal was accepted in a letter 
No. 21 A/12/49-4886 dated llth April 1949 of the Superintendent of Publications, 
Department of Archaeology, Government of India, New Delhi. 

The year 1941 saw the publication of Prof, Lüders' book on “ Bhärhut und die buddhi- 
stische Literatur” (Abhandlungen für die Kunde des Morgenlandes, XXVI, 3, Leipzig 
1941), and in this book the author discussed many of the Bhärhut inscriptions, On com- 
paring the treatment of certain inscriptions as contained in the unpublished manuscript 
intended for the СП, and in the published work on Bhärhut, it was found, that in some 
respects the latter showed an advance over the former. The published work contained in 
certain cases a more detailed discussion, besides a treatment of some general topics like the 
relation of Bhärhut sculptures to the Pali texts, and a criticism of B. M. Barua’s work on 
Bhärhut. Hence it seemed necessary to include this material in the present work at proper 
places, all the more so because copies of Lüders’ book on Bhärhut are по more available. 

The recovered material of Prof. Lüders as far as Bhärhut is concerned comprised the 
treatment of most of the individual inscriptions. It has been supplemented with an intro- 
duction headed by Liiders’ criticism of Barua's Barhut, and continued by a treatment of general 
topics, like a discussion of the language, of the age of the inscriptions, and of the nature of 
the personal and place names, The index of the words has as well been added. In 
completing the manuscript of individual inscriptions, the originality of Lüders’ text 
has been retained as far as possible, Minor changes and additions were often necessary, 
but have not been indicated at all places. Similarly the supplementing of the text 
made with the help of the published work of Lüders on Bhärhut has not been distinguished 
as such. The inscriptions, however, on which any treatment whatsoever was missing in the 
manuscript have been so indicated in the foot notes. 

In the present text it was thought advisable to divide the inscriptions into two main 
groups: A: donative inscriptions, and B: inscriptions describing the sculptural represen- 
tations, and so to arrange them anew. Consequently it was not possible to maintain the 
sequence of the numbers found in the List of Brahmi Inscriptions, but these numbers from 
the List have been mentioned in brackets by the side of new numbers, and in addition a 
concordance of the old and new numbers has been attached. 

In the year 1952, Dr. M. A. Mehendale of the Deccan College Research Institute, 
Poona (India), arrived at Göttingen and joined Prof. Waldschmidt in his work on Bhärhut 
inscriptions. 

E. WALDSCHMIDT 
GUTTINGEN: M. A. MEHENDALE 
August 1954 


Postscript 1958: When our manuscript was completed in 1954 we had not heard 
of the removal of as many as fifty-four pieces of the railing of the Stüpa of Bhärhut, 
discovered at Pataora and other villages near the modern village of Bharhut, to 
the Allahabad Municipal Museum. These sculptures have been treated by Dr. Satish 
Chandra Kala, Curator, Municipal Museum Allahabad, in his book on *Bharhut Vedika’, 
Allahabad 1951. Some six or seven pieces are provided with inscriptions, read by Dr. Kala, 
One inscription hamsajatakam (below B 41) was already known to the public from Cunning- 
ham's drawing. The new inscriptions have been re-edited by Dr. D. C. Sircar, Govern- 
ment Epigraphist for India, in Epigraphia Indica, Vol. XXXIII, pp. 57-60. They have 
been included in our volume at proper places. 
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* Hultzsch states in his German paper on Bhärhut inscriptions (ZDMG. Vol. XL, 1886), p. 59, 
that 38 of the inscriptions, the eye-copies of which had been published by General Cunningham in 
StBh., have not been removed to Calcutta, For that reason estampages of them could not be made by 
him in 1885, when he prepared his article, The same conditions are prevalent till now. Some 40-50 

tions, part of them fragmentary, have to be taken as lost or supposed to remain somewhere " i 

For them the readings can rely only upon the unauthentic eye-copies published in StBh., and 
reproduced from them in the plates below. All the cae in which the eye-copics alone are available 
have been noted as such, — Cf., however, postscript 1958 to preface, above p. 
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(A) ADDITIONS 


1. Since the writing of our " Postscript 1938" (p. VI), mentioning the removal of fiftyfour pieces of the railing of the Srüpa. 
of Bhärhut to the Allahabad Municipal Museum, some more information regarding the whereabouts of the Bhärhut sculptures and 
inscriptions has come to our notice. 


Two reliefs, one of them with the inscription No, A 112 which, according to Cunningham ((StBb., Pl. LVI, 65) came "from 
Uchalara ", and another with a representation of the Bodhi Tree (ЗАВЬ. Pl. XXXI, 3), are now in the Freer Gallery, U.S.A., see 
А. К. Coomaraswamy, The Two Reliefs from Bharhut in the Freer Gallery, Journal of the Indian Society of Oriental Art, Vol. 
VI (1938), pp. 149.162, The sculptures are also reproduced in Ananda K. Coomaraswamy, La Sculpture de Bharhut, traduction 
де Jean Bahot, Paris 1936, Plate XXV. This book does not contribute much regarding the inscriptions; however, it presents Bhächut 
sculptures in fifty-one plates in a quality superior to ours. As the book is easily available, it will be useful to state where our 
inscriptions are to be found in the illustrations of the book and vice vena: 
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Coomarame. Our No. Our No: 


ла 877 
А 29, BIS B 64 
вв вав 
A 16, B 15 B 68 
A 38, B 14 B57 
A 40 B17 во 
во в 69 
23 ГЕЯ 
ли? B73 
B 3254 ви 
ALR в 
А 33, B 51 B67 
BB в 
А 32, B 49 B45 
A98, BAT вэ 
B4, A ПО 


, Recent acquisitions of the Bhärat Каја Bhavan, Banaras!, include some sculptures from Bhachut having inscriptions 
Which hitherto were known only from the eye-copies published by General Cunningham in StBh, as “ from Uchabara" (these have been 
reproduced in this volume), At the request of Dr. G. 5. Gai, Ph.D., Governm. Epigraphist for India Ootacamund, Shri Rai 
Krishnadasa, Hony. Director of Bhärat Kalê Bhavan, recently sent us estampages of five inscriptions (А 36, A 47, A 48, À 104 and 
B 62) for being included in the Corpus. See additional Plate No. XLVIIL. We have to thank both the gentlemen for their kind 
help. Dr. Gai also contacted Profesor K. D. Bajpai of Sagar University, Madhya Pradesh, who some time ago paid a visit to Bhārhut 
and inspected the archaeological collection of the Ramvan Museum (near Satna, some miles distant from Вид). He found there 
about two dozen sculptures from Видеи, some witk fragmentary inscriptions which he read as follows: 

1. Utama. Шэн шэн 
Professor Bajpai states in a paper on * New Bharhut Sculptures, to bc published shortly, that he came across three Bhärhut railing 
pillars “in the locality” (Ramyan or Satna?). Опе (No. 3 in this paper) is а fragmentary pillar with an inscription, It is our No, 
AT. Another pillar (No. 2 in the paper) has the inscription No. A 26. Both inscriptions were known through Cunningham's сте. 
copies as on pillars in Batanm ara”. Prof, Bajpai has Беса kind enough to send us impressions of A 7 and A 26, and a copy of the 
manuscript of his paper. For this generosity we are very grateful to him. Prof. Bajpai's description of the third pillar, "representing 
the complete figure of a standing Yalshi , applies exactly to the Yalahi on a " pillar at Batanmara ” reproduced in Cunningham's 
StBh., Pl. XXI, and in Coomaraswamy's book on Bhärkut, Le. Fig. 47. Prof. Bajpai found an inscription on the pillar ^ which can be 
read as Soriya thabho dänarh”. Datifthe two Yakshis are identical, the reading should be alittle different, see below, postscript 
on A 124. Cunningham, StBb., Pl. LV, gives seven inscriptions as found on pillars at Batanınära”. НЬ Nos, 90-98 correspond 
ко ous Nos. А 124, A 54, B 35, A 43, B 39, A 26 and A 7. Of these, B 35 and В 59 arc in the Indian Museum, Calcutta; À 7, А26, 
and probably A 124 are on the pillars discovered by Prof, Bajpai. Tt therefore remains for the future to find out the whereabouts of only 
АЗ and А 54. thabho dänani, read by Prof. Bajpai on a sculpture, possibly constitutes the end of the inscription A 54. Luckily 
the whereabouts of the inscriptions from Uchahara " (Cunningham, SeBh., P. LVI, 61-67), which correspond to our Nos. A 47, A 36, 
A48, A 104, A112, B62, and АА, are today perfectly clear; A4isin the Indian Muscum, Calcutta, A 112 in the Freer Gallery, U.S.A., 
and the rest in the Bhirat Kalî Bhavan in Banaras? 

We now add special postscripts to the inseriti 


ns mentioned above. 


A 7 (809); Plate XLVIII 


Ова fragmentary railing pillar No. recovered by Prof. K-D. Bajpai, who reads the inscription as Karakakatasa Utara gadhi- 
kasa thabo dznarh and explains Utara (Uttara) as " personal name of the donor, who was a dealer in perfumes" (gandhika), 
‘Theimpression ofthe inscription now available seems indeed to give ga instead of gis, whereas is clearly tobe read in Cunningham's 
сус-сору on which every one had to rely until now. No wonder that, in Prof. Bajpai's words, “ the second word has been read by all 
scholars as ° utaragidhilkasa!". The present editors regarded Utaragidhika (Uttara-grdhyaka?) as a name derived from the 
constellation Uttara like Uttara-disaka, Uttara-datta, Uttara-mittk and similar names mentioned by Hilka. Even if -gadhika 
is the correct reading, it should be interpreted in the same way, Ес. as the personal name Utara-gadhika (Uctaragandhika). Ii 
Would be necessary to have Utarasa 10 enable us to separate Utara from gadhikasa, cf. A 55 cic. The ва of Karahakajasa 
in the reading of Prof. Bajpai is missing in the impresion and has been added in mistake, 


1 Cf, Indian Archaeology, A review, cd. by A. Ghosh, 1959-60, p. 82, amd ibid, 1960-61, New Delhi 1961, p. 74, Plate 
LXXXVII. 

2 The bulk of the Bbärhut sculptures is in the Indian Museum, Calcutta. 
A good number is nowadays also kept in (1) the Allahabad Municipal Museum, Allahabad, (2) ње Bh&rat Ка. Bhavan, Banaras, 
and (3) the Ramvan Museum, District Satna; a few pieces are kept in (4) the Prince of Wales Museum, Bombay, as well as (5) the Freer 
Gallery, U.S.A. A number of sculptures is apparently still in the posession of private people in places not far from the present village 
of Вали, 

3 This is not absolutely certain as traces of an {оо seem to come out if the rubbing is held against light. The letters on the 
whole are not very clear in this impression. 
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A 26 (808); Plate XLVIII 


On a fragmentary railing pillar No. 2 recovered by Prof. K. D. Bajpai. The reading taken from Cunningham's eye-copy 
is confirmed by the impression. It may be posible to read JatZenitasa, but the Stroke o is rather underdeveloped. То read 
Jätamitase (as Prof, Bajpai does) is unwarranted and against grammar. 


А 36 (877); Plate XLVIII 


Cunningham's eye-copy of this inscription is described as coming “from Uchahara ). The sculpture is now in the Bharat 
ix Bhavan, Banaras, The impression now available confirms our reading, Only the anusvära of dinar dors not come out clearly 
in the impression (dänam on p. 27 is a misprint for @йвагй). 


А 47 (876); Plate XLVIII 


"The reading from Cunningham's eye-copy, described as “from Uchahara and now in the Bhirat Каја Bhavan, Banaras, is 
confirmed by the impression. 
А 48 (878); Plate XLVIII 


The remark on A 47 applies also to A 48; we should, however, read уй instead of ya in [Pa]rakat[i]kaya. 
A 104 (879); Plate XLVIII 
‘The remark on A 47 applies to A 104 too, 
А 124 (803) 

The inscription is not a fragmentary one as explained by Lüders; there is also no possibility of combining it with A 43 ог with any 

“ther inscription as suggested by Barua-Sinha and rejected by Lüders. The inscription is clearly legible as 
Sakaya thabbiz dinani 

in the photograph published by Coomaraswamy, Lc. Fig. 47, and can be made out also i the photograph in ЗАВЬ, PI. XXI, " Pillar at 
Batanmára "^, near the left hip of the Yakshi. If this Yakskī is the same as the one discovered by Prof, Bajpai, his reading should not be 


Soriya thabo nari but Sakaya as given above. It is likely that the inscription is somewhat mutilated at present, but the old 
photographs are quite clear. We have to translate: The pillars (are) the gift of Saka (байна. 


в 62 (881); Plate ХУШ 
The reading is: 


timitimishgilalakuchhimb[3] Vasu(gJut(o] míojcito Mahfdevenash 
Gf, note 1 on p. 155. 
(B) CORRECTIONS 
XL, f. m. 1, line 1 Зад nt of х 
^ XIII, tine 4-1 teed of -1 
10 from below, rtad-—. for Gägiputa- and Vächhiputa-in A 1 cf. 61) and p. XXI, Г. n. 17, iutad of * calvo 


1 XXI, line 19—ggh instead of pph 

line 22—06. 889) instead of (i.e. tt) 
„ XXV line 12--- со instead of -ato 
» XXVI, line 8— -(Ë)ye instead of -(й)уе 
XXX, п, 1, line 2— with the exception tad e with exception" 
XXXI, Нас 16— were later on instead of * became later ол” 
5 XXXI, line 12— doubtless” instead of ' doubtlessly " 
J XXXVII, line 3—(ushpisha) instead of (usnisa) 

f. n., line 3— “in Liders" instead ef * on Lûden“ 
^ 6, line 2 from below" (five times) * instead и“ (five time) ° 
7, line 21—Mahi-mora-giri instead of МАНЕ -moracgiri 
line 14 from below— -vadhana instead of -vadhana 
line 12 from below—Puña-vadhana белай of Pana-vadhana 

+ 7, line 7 from below— -vada or -vida instead of -vada or «vida 
„1012, derivative ' instead of * derivation" 
5) 1, tine 4— Eastern gateway" instead of “eastern gateway" 

line 6— Chanda "intend of * Chandra * 

f.n. 2, line 2— the more зо! instead об“ the more * 

fon. 4 line 2— "as usual instead af “as usually" 
a Mf. n. Sts instead of ts& 
7, 21, line 7— Setaka instead of Šetaka 
JD 23, line 8— Ramaprasad "insted gf * Ramprasad * 
7, En. 1, add--Pomibly we can take Jātamitra as ° one to whom a friend has been born”. This name would be in а way 

parallel to Ajātasatru 

F. п. 7, add—1 the name Ghätila is derived from Ghats, and not Ghaga, then it may refer to the sign Aquarius, 


4 Or the Вот? 


ADDITIONS AND CORRECTIONS 


Page 27, linc 10, ° only once ', add Г. n.—twice in the case of Chikulana (A 39, A 40) and Nagara (А 43, A 44). 
line H— балай" instead of dänam * 

sy Sty f, n. 4, 444--Ог Varu may refer to the name of the gods. 

s 32, line 2—(Srlmati) рине! of (Srimad). 
f. n. 5, add— For Tish see classification І, 

s 35,£.0.2, add —For Nagarakbita, p. 5 in mistake 
spirits and animal deities). 

s 37, line 8 from below, p. 47, line I from below recurs" instead of reoceurs® 

» 90, f. n. 3, aú —Isirakhita occurs perhaps also in АВТ. 

ıı 87, f n, 6, adl—Or Кода may stand for *Koddz «Kedyz (cf. p. 109, lines 6-7). 


A, b (names derived from star). 
icluded under female names, sec classification 1, 4, a, 11 (names derived from 


was translated ” instead of is translated" 
T n. 5—2by the side of instead of * at the side of, 

ıı бп б, read— enumeration instead of ' juxtaposition '. 

ıı Th line 1—JATAKAS instead of JATAKAS. 

зн, 73,0. 1, line 5— whose sovereign is Kuvera ' instead /* whose sovereign Kuvera is ° 

as 75, line 14—" Ajakaläpaka is "some one " instead of" Ajakaläpaka * some one *" 
line 1 from below— figures "instead of figure * 

» 79, f ne, line 2— unbelicvable "instead af‘ unbelievable * 

е 2 from below Kokā май af * Кока” 


є 10— Holy One" instead ef Holy one * 
line 13— beating instead af bearing * 
line В from below— The hall of gods" iustead of The hall of the gods ° 
sı 94, line 22—* the hall of gods" instvad of" the hall of the gods" 
Эв, line 10 from below—' p. 3.” instead ог" БУЙ." 
101, line 1— on the sevensaringed УГА intend af * on the the seven-tringed vi 
^ 00, line 3 from below— Holy One * instead of Holy one * 
+ 109, line 25—' away on both sides" stead af * away both sides * 
o 112, tine 7 from below— era was substitute "(ted f" ю eraka was substituted” 
ı, 113, line 2— he was reborn instand 4f ° he is reborn ° 
line B from below— under No. B 23 ' instead af" Хо, B 23° 
s 115, line 9 from below! restrained "instead o ° restricted ° 
ро 17,8 02, 17 a place for walking * instead f a place of walking * 
s 119, line 2— female-attendant ' instead of" female-mahout * 
$; 122, line 12 at present kept in * instead of * at present in ° 
Tine 15 Jataka" instead of "мака 
line 1 from below infested ' instvad of infected * 
124, ine 26-— mocking Бу? inte af * mocking ог" 
127, ine 26-— can only be iulad of can be only" 
135, line 1 from below — there intend of ' three ° 
140, line 5-—ayamn instead of ayata 
141, line 9—velugumbaamisins linc 6 (rom below— slaughter instand of salughter * 
line 1 from below interference * instead ef  intreferenee ° 
Lom, 2—avekkhipant instead af. 
s M5, line 22—— an example of" ale of ` an example бог" 
Tine 3 from below—' whether it is instead af" may it be ° 
146, line 4— Northern gate” instead of ° northern gate” 
в. line 2-4" Kakusandha; see * intead f* Kakisandha (see * 
150, Нас 16-— on the Himavat stad of *in the Himavat 
153, line 5—fütyandha би v/jätyandhah. 
139, line 2 from below— ` refused instead of * rejected" 
168, line 1 from below — бени ' stead o/ "редам z 
s 178, line 10— As known instead ог" As we know * 
x 175, line 22, line 24— Evil One” and ° Holy One ntes of ° Evil one and * Holy one ° 
1. 180, fine 26— a role also" instead af" also a role" 
LO 109,104, ный Hem. Abh. before Hem. An. 
xo 104, read —JPASB, before JPTS. 
1 180, line 9 thatho "instead ef * thabo ° 
188, line 8— A 46? instead "АСА" 
191, lise 12—' Anñdhapeihdika- ' uted of * Anñdhapefiika- ° 
line 5 from below. vaya- ' instead ef vada" 
192, line 11 —Astealehiti instead of Inirakhitā- 
198, line В from below— (Chittuppadasils. " instead 4" (Chittoppádasl-* 
hy 197, line 11— petakin-" instead of *paifakin-* 


ADDITIONS AND CORRECTIONS 


(C) MISPRINTS 
OMISSION OF PUNCTUATION —SIGNS. 


Page ХУШ, line 25--В 35, 


ХХ, f. n. 9, line 3—a sibilant, 
ХХІХ, line 7 from below— 3. 
2, line 6 from below—(Girgiputra), 
4. tine 6 from below—A 75, 
7, line 13—Morajbhi-kata, 
line 28—(TRkîri-pada), 
22, line 15—No. 36; Barua-Sinha, 
55,[ п, 2, line 1 editors 
73, line 10 from below насе, 
line 10 from below—Charhd 
95, 1. n. 2, line Sp. 89 
96, f. n. 2, line 1—326., 
97, line 25—A 62, 
J0L f. n. 21,27. 
110, line 26—No, 60, 
112, line 5 from below. (360) 
110,69, 2, line 5—beyond, 
120, line 9--Зисаг, 
121, ines 17, 19—copingantone 
Tine 5 from below —atarahaped 
124, tine 2m. 
125, line 6—copingatone 
120, line 11—No. 74, 
131, tine 5—p. 120, 
130, Une 3 from below speaking, 
149, line 2—eoping-tone 
150, line 11-—Dhimjstaka, 
159, line 8—p. 108Г., 
160, line 11-р 976, 
165, line 24—p. 1330., 
107, line 15, line 6 from below—' of many elephants * 
172, line 6 from below — Cunningham, 
180, line 6 from belowp. 171, 
э 7-8— that the men are sleeping 


“decorative purpose '. 


INCORRECT PUNCTUATION —SIGNS 


VIL, n. line 1—1886, (p. 39), 
XXVIII, line 13— -Š 

4, line 18— Buddbaralsblul)é A 76 
7, line 13-—Morajlia (hi) ңа 

27, line 2 trom below—(P 12) 

30, 1-1,1 
130 lines 4-3 from below —accord-ing 

139, ine 3 from below —stories the (insert, however, comuna after speaking.) 
147, line 13 —head while 

165, line 25—(1245); 


MISSING ITALICS 


194, line 3— hs 
195, 


line 11 from Бам 
201, line 15 from below—to 


уйе 


viiif ADDITIONS AND CORRECTIONS 


(D) REMARKS ON SOME REPRODUCTIONS 


A 4 (882); Plate П: Ч 
То the impresion on Plate II the word dna is obliterated. 

A 54 (004); Plate XXIV: 

‘The first айга of line 2 in the reproduction on Plate XXIV should read as, not pa. 

B 56 (709); Plate XXI, XLV: 

Tue адагы spa], viable In Cunningham's photography, ме obliterated in the reproductions on plate XXI. 


ва! 902); Piae XXII: 
Тусч али аг (йн aby mistake writen е i our copy. 


INTRODUCTION 


I. LÜDERS' CRITICISM OF BARUA'S WORK ON BHÄRHUT 


НЕ work published by Sir Alexander Cunningham on his excavations ас Bhárhut" 
T was at his time an important achievement, because the reproduction of the sculptures. 
was done in original photographs and not in sketches as usual up to that date. 
Cunningham, helped by Subhüti, also began the interpretation of the sculptures, to which 
work in later time Andersen, Chavannes, Coomaraswamy, Foucher, Hultzsch, Minayefl, 
Oldenburg, Rhys Davids, Rouse, Waldschmidt, and Warren contributed with merit. The 
great progress which has been made in Indian Archaeology and Epigraphy and in the 
investigation of Buddhist literature since the publication of Cunningham's book made the 
re-edition of the finds urgently desirable. The first step in this direction was undertaken 
by Barua and Sinha in 1926, when they published a new edition of the inscriptions at 
Bhárhut. Later on Barua endeavoured to give in a work of three volumes an exhaustive 
account of all questions regarding the stüpa.* 

One has to admit thankfully that the material offered for investigation in Barua's 
latest work is quite large and improved. The 97 plates in part Ш show a row of 
sculptures never published before, and some reproductions are more complete or appear 
on a bigger scale. The technical make-up of his plates is generally very good; but in spite 
of this one has to refer here and there to the old photographs of Cunningham which are 
more clear. 

The kernel of Barua's publication is the second Book which contains the description. 
and the identification of sculptures and bears the title “ Jätaka-Scenes”. Vogel already 
opposed the designation of the sculptures as Jätaka-Scenes, JRAS. 1927, p. 593 ЕГ, but Barua 
neglected this fully justified criticism. The number of real Jatakas up to then identified at 
Bhárhut was 32; according to the list given in Barhut I, p. 86 f, Barua has enlarged it to, 
double that number. But unfortunately this apparently great rise in identifications proves 
to be an illusion. Barua indeed has the merit to have explained convincingly a number 
of representations for the first time. He identified rightly, as I believe, the figures on 
pillars represented on Cunningham's plate XIV and XV (see B 60 and B 61)* with the 
main persons of the Kandarij. (341) and of the Samuggaj. (436)°. Besides, he succeeded in 
identifying the "fragment? on plate XXVII with the Sammodamänaj. (33)", iun 
XXXIII, 7 with the Карі. (250), and the scene of the medallion in Barhut ПІ, Pl. XCIII 


* The Stipa of Bharkut: a Buddhist Monument ornamented with numerous sculptures illustrative of 
Buddhist Legend and History in the third century B.C., London 1879. 

> Barhut Inscriptions. Edited and translated with critical notes by Benimadhab Barua and Kumar 
Gangananda Sinha. Published by the University of Calcutta 1926. 

3Benimadhab Barua, Barkut. Book I Stone as a Story-Teller. Book II Jätaka-Scenes. Book III 
Aspects of Life and Art. Indian Research Institute Publications. Fine Arts Series Nos. 1-3. Calcutta 
1934-1937. 

“Та the following text unless something is specifically mentioned the plate numbers refer to 
Cunningham's publication. When the sculptures bear inscriptions reference has been made to our 
number and classification in this publication, c.g. В 60. Sculptures bearing no such numbers do not 
have inscriptions. 

* Bark. П, p. 117 £; 182 f “Thid. IT, p. 

7164. IL, p. 109 f. Та Barua’s list we find instead Mat. (173), although Barua himself had 
decided in favour of the Kapij. and denied the Makkataj. 
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(141a) with the Güthapänaj. (227). Not quite sure, but not improbable, is the 
identification of reliefs on Pl. XLI 5 with the Süchij. (387)* and the reliefs in Barhut III, 
PL. LXXI (92) with the Kanhaj. (29)... With this, the number of identifications which are 
acceptable, comes to an end. The identification of the relief on Pl. XXXIV 1 with the 
"Vapnupathaj. (2)* is not convincing. The same has to be said of the identification of the 
relief on Pl. XXXII 4 with the Sarngämävacharaj. (182)* and of the reliefs on Pl. XLVIII 4 
(see В 63) with the Mülapariyäyaj. (245)°. His endeavour to bring together at all cost 
every sculpture with some text, and as far as possible with some Jätaka, very often led Barua 
to completely unjustifiable and sometimes even impossible combinations." 

On Pl. XLVII 9 (see B 64), we have a relief in which a woman—she is according to 
the inscription the young wife Asädhä—sits on the branches of a tree in a cemetery and 
tells something to three jackals. I ask myself in vain what that has to do with the Asi- 
lakkhanaj. (126), as in the Jataka ше king's daughter does not climb up a tree, and also 
has no reason to do so, and the jackals do not play any role, Likewise I do not understand, 
how it is possible to explain the horse in the half-medallion represented in Barhut Ш, 
Pl. XXVI as the famous horse Valäha, which, according to the Jätaka (196), brings home 
250 merchants, whereas, according to the Divy. p. 120, only the merchant Supriya’ is 
brought home. In the medallion a horse is to be seen, being led by a man with a rein, while 
another man with a spear in hand follows him. The horse is certainly not, as Barua main- 
tains, represented as flying. Besides, the man with the spear, whom nobody would suppose 
to be a merchant, does not hold fast to the tail of the horse, as told in the story. Barua's 
opinion that the artist intended to suggest through the man before the horse, that the horse was 
having a human voice, will not find common consent. Probably the half medallion is purely 
decorative, and the representation is chosen with regard to the profession of the donor of 
the pillar, viz. the horseman (asavärika) Suladha (Sulabdha), cf. A 22. It seems to me 
also in no way reasonable to identify the relief on Pl. XLII 9 with the Chullakasetthij. (4), 
or even with the Gandatinduj. (520)'*, or to combine the relief on Pl. XLII 7 with the 
Madhupindika-Apadäna (Ар. 97)". The relief on Pl. XLVI 4 is being explained by Barua as 
the illustration of the Kisa Vaccha episode" (J.V, 134, 3 ff.) in the Sarabhangaj. (522). In 
that case we are asked to believe, that the man whoin the relief stands with folded hands before 
an ascetic is the king who, according to the story, is deeply offended by him because of his 
spitting. I also consider the interpretation of the relief on the Pl. XLIV 4 and its identifica- 
tion with the Gahapatij. (199)9 as totally wrong. In any case the man to the left does not 
lie on the earth, being caught in a noose, On the contrary, he sits in a position called in 


2 Dit Lp 3 * Ibid. II, р. 126 f. 
* Ibid. П, p. 90 f. Barua himself seems to have given up the identification of the fray t 
Pl. XXXIII 6 with Ше па ј (208) хулсан in the JPASB., New Ser. XIX, p. 348 f Е 
js not again mentioned in his list. Тһе monkey represented in ће fr seems i 
decorative, шоо as the squirrels in Barh, UDPUX ве infi aly te be 
p. 81 f. 
® Ibid. YT, p. 103 f. The bridge on which the great elephant walks, and the curious basis on which 
the small elephant stands remain unexplained. 
BI. p. 84; Barh. II, p. 108 f.—Dighatapasi cannot mean * the venerable ascetic’ but is obviously 
а proper name, 
me of these false interpretations, not mentioned here, have been discussed in the text 


7 Soi 
^ BI. 


Dy 


id. 11, p. 170 f. 
"4. II, p. 167 Г. 
"Тий. П, p. 144 Г. 
"bid. П, p. 105 f. 
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Sanskrit avasakthikä,' in Pāli samgháti- or dussapallatthik@ and which, as the name indicates, 
consists in binding the garment round the knees and hips for support. The ascetic in the relief 
on Pl. XLVI 4is also sitting in the position of sarıghätipallatt/ikä, his right arm, however, being 
free, while the man in our relief has put the arm in the supporting tie made from his garment. 

‘The treatment by Barua of our inscription No. B 80 (for particulars cf, below) is a 
further example to show on what unfounded suppositions his identifications are sometimes 
based. It is also characteristic of the method of Barua, to see how he deals with a small 
fragment of a coping stone, that is preserved in the Indian Museum and has been reproduced 
for the first time in Barhut Ш, Pl. LXXV (98). Barua completes the sculpture which bears 
our inscription B 65 (cf. our treatment) by the photograph of another which, however, as 
everybody will see at first sight, does not fit in with the former. In this way he finds it 
possible to identify the relief with the Indasamänagottaj. (161) or with the Mittämittaj. (197). 

Barua's lack of knowledge and feeling for the language has also become a rich source 
of errors. Barua and Sinha show often in their interpretations of labels a disregard for 
even the most simple rules of phonology. The inscription B 45 reads Sechhajataka. It is 
probably not to be expected of the authors to know that sechha is the western form of Sanskrit 
Jaiksha and that sekha, the eastern form, has been taken over into Pali, but the identification 
of sechha with siicha, secha, under express rejection of the right etymology, and the translation 
based thereon as “а Játaka-cpisode of water-drawing *, is more than can be forgiven even 
to a beginner. One may judge the Кодфо in our inscription В 72 as one likes, but that it 
cannot go back to Kodri-rája or koffaräja and that it cannot mean “fort-keeper” need 
scarcely be pointed out. On the name of the mountain Nadoda occurring at different times 
in the labels (cf. В 70-76) it is said in ВІ. p. 98: “ Nadoda seems to equate with JValada or 
Narada, and is obviously used as a synonym for Gandhamádana, nala or nalada meaning a scented 
plant or mineral", In the translations of the labels in Barhut 1, p. 162, 165, 169, Nadoda 
is accordingly simply substituted by “ Mt. Narada ”. Any comment seems to me to be 
superfluous. The inscription В 66 Bramhadevo mänavako is translated as “ the young 
[Rüpa-]Brahma deity Subrahmá ” or “the youthful Rúpabrahma deity; the scene 
has been explained as a greeting of the Buddha by the Brahmakäyika goddesses after he 
had attained Bodhi. That in fact would be a very curious representation of the event. But 
it is not necessary to deal with it any further, for the inscription can only mean * the young 
Brahmin Brahmadeva ", and that any relation of the relief to the Rüpabrahman goddesses 
is missing is obvious. 

Finally even representations rightly explained for a long time have been wrongly 
interpreted by Barua, Thestory of the bullock and the jackal forming the basis of the relief on. 


* Vaij., 95, 299; Trik,, 532; Hem. Abh., 679; Gaul. 2, 14; Manu 4, 112; kritod chaicdvasakthikam nadhlylta, 
rightly translated by Bühler as ° while he sits on his hams with a cloth tied round his knees, let him not 
study '. In the Buddhist Sanskrit the word has been distorted to utsaktikä; Mop., 263, 19 notsaktikaya, 
263, 85 notsaktikakritdyáglandya натат desayishyamah. 

"In Chullav., 5, 28, 2 it is said of the chhabbaggiya monks: sarghdfipallattlikdya nisidanti затейаруа 
Palta (so to be read) lujjanti, which in SBE XX is translated: “sat down lolling up against their waist 
cloths (arranged as a cushion) and the edges of the waist-cloths wore out". In бина, Sckh., 26 it is 
forbidden to sit in the house pallatthikäya on which the old commentary remarks yo an4dariyanh paticea 
hatthapallatthikāya và dussapallatthikäya và antaraghare nisidati dpatti dukkafassa. Instead of the garment 
it was of course possible to support the knees also with the arms. A special cloth has also been used бог 
support Федора. See Ve. 33, 41; Vim, 1, 79. 

3Barh. П, р. 9 f. 

84. 


“BI. 


sIhid., p. 92 f. 
*BL, p. 56. 
2 Bark. II, p. 23. 
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"Cunningham's plate XXVII 10 was found years ago by Chavannes, Contes et Apologues I, p. ХІ 
insome Buddhist text. Barua does not know of it and wants to combine the relief and the Vakaj. 
(300) which has quite different contents’. The scene represented on the pillar of the South-West 
quadrant having the inscription Yavamajhakiyam jatakam (Pl. XXV 3) has already been 
explained rightly by Cunningham (p. 53 fF) in its main features, although he had access 
only to the later versions of the story in the Brihatkathämanjari and in the Kathàsaritságara, 
‘Minayeff later on hinted at the story of the prudent Amarädevi and the four ministers in the 
Mahàummaggaj. (546)* as the model of the artist”. The representation exactly follows the 
text. Barua’ manages to identify the relief with two different episodes of the Mahäummagga- 
Jataka on the basis of some unbelievable misinterpretations of the details, 

But I may stop here. If I wanted to mention all the unjustified conclusions, all the 
contradictions, inexact and unclear matters found throughout the work of Barua I should 
have to fill many pages. They are as numerous as the many misprints and false citations.” 


"Ват. П, p. 114 f. 
27, VI, 368, 14 ff. 
Y Recherches sur le Bouddhisme, p. 148 f. 
‘Bark. П, p. 158 ff. 


>Thus far the introduction is a rendering of the esenti: " Te ü 
грани und die hallii Dieter? per на essentials of Lüders preliminary remarks in 


IL THE LANGUAGE 


The Bhärhut inscriptions, which belong to the central group of early Brähmi inscrip- 
tions, are written in a Prakrit showing predominantly Western dialectal characteristics, 
e.g. the nom. sg. mas. in -о ($ 25) and the preservation of 7, initially and medially, as opposed 
to the eastern -e and -/, Barua, Barh. I, р. 48, calls the language “а monumental Prakrit 
with a marked tendency to conform to Päli diction ", Regarding the inscriptions describing 
the sculptural representations he is of the opinion “ that the scriptural source of the Barhut 
artists was not in all cases the Päli but of mixed character, with the predominance of the 
РАН elements ”. 

The following inventory brings out some dialectal mixture, for instance im the 
representation of the Sk. cluster Ash ($ 13), which is sometimes assimilated to (ЕЕ and 
sometimes palatalised to (ch)chh, and in the cerebralisation of n, occurring in th 
inscriptions Al and A2 only, whereas all other inscriptions avoid the cerebral 
and even show the cerebral nasal п changed to dental n [cf. $12(c)]. The latter fact is 
rightly observed by Barua l.c.; but it is a distortion, when he notes such an essential difference 
between the orthography of the inscriptions on the gateway pillars and the main bulk of 
inscriptions, as to say “in the former the dental nasal (n) is replaced by the cerebral (y), 
and in the latter the cerebral is replaced by the dental.” Asa glance at the inscriptions 
will show, Al and A2 contain dental nasals; the point of difference is no more than that 
cerebralisation takes place in the two Torana inscriptions". 


a. Phonology 


$1. Treatment of the Sk. vowel ri: The vowel, as usual, shows the threefold treatment 
viz. that it is changed to a, i, and u. However, it is possible to say that the change to a is 
predominant, for the change to i occurs only in the illustration isi, and in animal names like 
sigäla and miga, while the change to и is restricted to the words of human relationship. 
(I) Change Sk. >а: 
Sk. krita->kata- А 112, A 129. 
Sk. krishna->kanhila- A 63. 
Sk. grihapati->gahapati- A 21. 
Sk, Suprävrisha->Supävasa- B 7. (Here ordinarily we should have expected 
Supāvusa- in combination with v). 
(Ш) Change Sk. rii: 
Sk. pishi->isi- in Isirakhitá- A 50, A 53, А 877 Isidata~ A 86; Isipálita-A 59. 
Sk. mriga->miga> B 47, B 48, B 68. 
Sk. Srigäla->sigäla-* В 64. Perhaps also in 


+A 129, the very fragmentary third Torana inscription, has again only the dental л. 

* According to H. Berger, Zwei Probleme der mittelindischen Lautlehre, München, 1955, p. 30 ri becomes 
ias a rule, when the following syllable contains i; cf. kimi <krimi, kiki <kriki, vicchika <orischika, 

> The change i>i in this case is explained by H. Berger (p. 40 ) as due to the influence of the 
oft-occurring fem. mrigi> migi. 

< According to H. Berger (p. 25 £) sigäla belongs to the classof words which denote specific Indian 
things and are therefore most probably of non-Aryan origin. This is supported by the occurrence of 
the suffix—dla/-dra which is frequent in words which are etymologically unclear. 
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Sk. Rishyafriñgiya-> Isislim]g[iya] B 53“. 
(Ш) Change Sk. riu: 
Sk, naptri->natu- A 50. 
Sk. mätäpitfi->mät[ä]pitu-na A 108.* 
$2. Treatment of Sk. ayi and ava:—As is to be expected they become e and o res- 
pectively. 
(I) Change ayi>e: 

Sk. *hrayitvd> Кай B 32. (But it is also possible to explain the form as coming 
from kriwä>*kittä>kettä, Such a change, however, is not frequent in 
Bharhut inscriptions.) 

(II) Change ava>o: 

Sk. Sravand->Sond~ А 193. (Perhaps this personal name may also be 
derived from Suvarnd-.) 

Sk. vyavakránta->wokata- В 18. (Is it not possible to derive vokata- from 
Sk. avakränta-? The initial v- may be a phonetic tendency to pronounce 
г before o.) 

Sk. ámravat(a)->Aboda- В 69. 

Sk, avakränti->ükramti- (i.e. okramti) В 19. This is according to Hultzsch, 
who considers the form as a mistake for okramti—. Lüders, however, 
would like to derive it from Sk. upakränti-. In view of the fact that we 
do not get any long й vowel before a cluster, it is better to regard й 
as a mistake foro, the usual left horizontal stroke being put to the 
right by mistake. If, however, the reading @ is the correct one, then we 
better read the following letter as £ and not kr. This k then will not 
stand for kk as the preceding vowel is lengthened; cf. Mahidasena- А 13. 

$3. Treatment of Sk. diphthongs ai and au:—As usual they become e and o, except 
that au is supposed to have been preserved only in a solitary instance (see however below). 
(I) Change ai>e 

Sk. Vaijayanta-> Vejayarhta— B 22. 

Sk. Vaidisa->Vedisa- A 30, А 33, A 34. 

Sk. Saiksha->sechha- В 45. 

Sk. -naikäyika->-nekäyika- А 57. 

Once Sk. chaitya->chätiya- B 69. This is obviously a mistake, the top 
horizontal mark being put to the right by mistake instead of to the left. 
See above the probable mistake in akrariti- for okrariti-. 

(II) Change au>o: 

Sk. Gauptiputra-> Gotiputa- А 1. 

Sk. kaufala->kosala- B 39. 

(ILI) au is supposed to have been preserved in: 

Sk. pautra->pauta- А 1. But this is highly improbable, The change au>o 
is found in the very same inscription in the instance Gotiputa-. It is 


"Тһе change fi>i in Sriñgo>simga is explained by H. Berger p. 30 to be due to the existence of 
the old palatal £ 

„ “Бог the change of ri>u in words of relationship as resultof the influence of the gen. sg. forms like 
itu, таш) etc. sec Ch. Bartholomae, Ausgleichserscheimungen bei den Zahlwörtern 2, 3 und 4 im 
‘Mittelindischen, Mit einem Anhang: über pituman, Sitzungsber. Heidelberger Akademie 1916, V, 
and H. Berger p. 60 ff. 
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therefore reasonable to suppose that the word really has to be read potena, 
see the remark on the akshara po in note 1 of A 1. 

$4. Treatment of ¢ and о: These sounds are normally preserved. The following 
incidental changes, however, may be noted: 

(1) Change е>й Sk. kubera->kupira-B 1. Perhaps this betrays a tendency to 

pronounce the second syllable short, especially when a long syllable follows 

(the actual from used is kupiro). 

(Ш) о occurs for e obviously by mistake in 
Sk. Misrakesi->Misakosi- В 98. 

(III) Change o>u before a cluster is attested in 
Sk. Nandottarä->Nadutara- A 119. 

(ТУ) máchito В 62 for mochito is obviously a mistake in the eye-copy, the putting in of 
the upper left horizontal mark having been forgotten. 

85. Treatment of the vowel a: Though this vowel is fairly well preserved, it is 
possibly sometimes lengthened before a consonant cluster, and in a few cases it changes to 
i and u under the influence of y and m respectively. 

(1) Change a>ä before a consonant cluster.—It must be stated that clear cases of 
this type of change are really very few. Most of them seem to be hypo- 
thetical. (Note also that changes i»; and u>1 in similar circumstances 
are rarely found.) 

Sk. Punarvasu->Punävasu- А 72. It is, however, possible that we get here 
a combination of pund- and vasu, puna itself being the form for punar-. 
Thus the change of a>ä in Punávasu may not have anything to do with 
the cluster то; cf. similar combinations in Araha-guto B 18, В 20, and 
chha-daritiya В 49. 

Sk. Añgáradyut-> Agaraju- А 1. Here also the right horizontal mark in the 
middle supposed to be for 4 is not very clear andseems accidental, exactly 
as in the case of pautena. Note also that in the inscription A 2 line 2 we 
get Agaraju- with short a. 

Sk. Gangämitra-> Gägamita- A 89. 

Sk. sattaka->sádika- B 27. But sädika- may go back to sátika. 

The next are the three instances where a>d occurs in the genitive singular 
term. -assa>-äsa; cf. 
asavárikása A 22, Thupadäsäsa A 25, bhadamtása А 38. Similarly we get 
a long vowel before a simplified cluster of rájñah>> *rañño>>raño A 4; cf. 
also Gägiputa- and Vächhiputa in A 1. 

(П) Writing of a as 4 by mistake is found in талат А 1 (cf. $ 12, c), dan[] А 49 a, 
‚gajäjätaka B 42 a, Bháranideva- A 100, Dhamärakhitä А 52, and Bhutärakhita- A 38. 

(III) Change a>i due to the influence of palatal y: 

Sk. nyagrodha->nigodha- В 70. 

Sk. Rishyamriga-> Isimiga- B 48. (This is according to Lüders, all other 
editors derive it from Rishimpiga—.) 

Sk. Rishyafriñga-> Isisiriga- В 53. 

(IV) Change a>u due to the influence of labial m: 

Sk. smafäna->susäna- В 64." 


е change a>u in susdna- is explained by H. Berger as a result of sarıprasärana. For this the 
author presupposes (18, 6. n. 13; also ci. p. 61, 66) a hypothetical form *srafäns- for smafäna-. But 
elsewhere the rounding of lips due to m is shown by Berger himself. 
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$6. Treatment of the vowel а: This vowel suffers most changes, though it is not 
infrequent to find it well preserved. It is principally changed to a before a consonant cluster, 
before the gen. sg. fem. term., at the end of the word mostly in nom. sg. fem. and abl. sg. 
mas., and lastly it is represented as a short vowel in some cases mostly due to the negligence 
of the scribe and should in fact be taken to stand for a long vowel in such cases. 

(I) Change 4>a before a consonant cluster: 

Sk. árya->aja- А 38, А 51, A 56 etc. 

Sk. räya->raja- A 1, A 2. (It may be observed that in the inscription A 1 
long d is preserved in Gägiputs- and Vächhiputa-.) 

Sk. bhäryä->bhaya-ye A 4. 

Sk. Кабара-> Kasapa- В 17. 

This change is also observed before clusters with nasals: 

Sk. siltrántika->sutañtika- A 51. 

Sk. upakránti-(?) таті B 19 [cf. $ 2 (ПУ. 

Sk. ayavakránta— (?)>vokata~ B 18. 

Sk. brähmana->bramana- B 51. 

Sk. rájñak>raño А 1. (But cf ráño A4. We also get long din räjano A 3 
and short а in rajano A 130, where we have to suppose that the gen. sg. 
forms are formed on the analogy of such forms as attano etc.) 

Sk. dtmaná>ataná А 112. 

Sk. ämravat{a)->Aboda- B 69. 

(11) Change >a before the gen. (abl) sg. fem. termination. It is observed before 
the term. -ya and sometimes before Ze, but never before ya. 

Sk. Pushyadeod-> Pusadera-ya A 190. 

Sk. bhäyä->bhäriya-ya A 46. Also cf. Purikaya A 17, Purikayá" A 19 (in these 
two cases abl. sg. term.), Badhikaya A 42, Nadutaraya А 119, and Nagarikaya 
A 43. 

Sk. Pushyadattä->Pusadata-ye A 43, АЛИ, 

Sk. Naga->Nágaye A 74. Also cf. Kamüchukaye А 54 b, Bhutaye A 77, and 
Sapagutaye А 18." 

Аз against these instances we havenumerous instances where 4 is preserved before--ja and 
2% cf. the following: Nägasenäya A 14, Purikéya A 16 (abl. sg.), Idaderdya A 19, A 45, Sámáya 
A20, Bhojakatakäya A 24, Benäkayikäya A 49 a, bhäriyäya A 115, Sondya A 123 etc. etc. ; before ye 
cE Nägarakhitäye A 4, nägarikäpe A 44, Phaguderäye А 75, Ujhikdye А 114, Ghosáye A 117 eic. 
As mentioned above 4 is never shown as a before the ending —уй; cf. Kujaráya A 10, 
Nägadeväyä A 11, затандуа A 12, Purikaya (abl. sg.) A 18, A 90, Рифа A 27, Nägiläya А 99, 
Sirimáyà А 48 etc. etc. 
(III) Change -#>-a at the end of a word: 
(a) At the end of nom. sg. fem. words; cf, dala B 8, B 12, Sudasana B 10, 
Mahakoka B 12, Idasälaguha B 35, Sivala B. 56, -Chitupädasila B 67. 
(b) Also in the acc. sg. fem. with or without the loss of final anusvara; cf. disa 
В 26, katha (<kanthä acc. to Lüders) В 73, dakhinari В 26. 


Perhaps this а mistake for Рат ра (cf: A 16) or Purikaya (cf. A 18, A 90), as we do not get any 
м. 


it, „m À 24 we get Бютеу. КЕЗ seen that the final vowel stroke o isnot quite clear. Ac 
other places in this inscription we get the gen. sg. term. ра in Bhojakalakdya and bhiehkuna and noty 

Na[m]a[ijnagarikaya A 45 may be a mistake for Айа, because Pan the same inscription Ne 

Idaderäya;and jean Ad may be a mistake for bhaydye, as we have ‚Vägerakkitäye in the same inscription, 
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(c) At the end of the abl. sg. mas. forms: Karahakata A 6, A 7, Chekulana A 40, 
Nasika A 46. 
(d) The final 4 of gen. pl. mas. is also sometimes shortened to a (which is shown 
with or without anusvära); cf. Зи лай A 1, däyakana A 16, Sagäna (for 
Sugána) А 2 and devánam B 27. (Note that in the first two instances d is 
changed to a also before the gen. pl. term.) 
(c) The final 4 of instrumental sg. is shortened in Dhanabhatina А 1. 

(IV) In the end we may note that 4 is sometimes represented as a just by way of a 

mistake in such cases as: 

Sk. däna->dana- A 81, A 197. 

Sk. jätaka->jataka- B 42 (the actual form here being jatara-), B 45, B 48, 
B 51 etc. 

Sk. Sthäna->* Thäna-> Tana- A 197. 

ЗК. rájan->[ná]garaja B 36. 

Sk. ärämaka->arämaka- B 72. Also in the following instances mau A 28, 
А 120, Samidatä- А 122, Samika- or Samaka- A 6, A 41, A 66, bhanaka- 
А 39, A 61, Алайа А 50, and Bibikanadikata A 21, А 22. (Perhaps. 
in this last instance d in Bimbikä becomes short as at the end of the first 
member of a compound.) 

One wonders whether these instances suggest a slightly appreciable tendency to 
pronounce the first syllable short, as the following instances perhaps show a tendency to 
pronounce the second syllable short: 3garaju' A 1, Agaraju A 2, Bidala B 42, Sujata B 50, 
avayesi B 51, Asada B 64. In the instances vijadhara- B 61, Mahamukhi- A 42, and Mahakoka 
В 12 the change has occurred in compound. 

(V) The change of 8:- in Venwagimiya (Sk. Venukagráma-) is not certain, as Liiders 

is inclined to read Venuvagamiya, 

$7. Treatment of the Sk. vowel i: The vowel is fairly well preserved. The changes 
that occur are rather sporadic and have no general application. 

(I) Change i>i before a cluster, The only illustrations are: Bibikanadikata A 22 

(if its derivation from Bimbikänadikafa is correct). Mahendrasena->*Mahiddasena- 
>Mahidasena- А 13, But we find that the short vowel is preserved in such 
cases as Idadevá A 19, А 45. 

(IT) Change i>e before a cluster, observed only in Vesabhu- (Vifoabhi-) B 14 and 
Anádhapedika- (-pindika-) B 22. The same change, but not before a cluster, 
is perhaps to be seen in Kosabeyekā- (Kaufámbeyikà-) A 52 (but Lüders is 
inclined to read kosabeyikaya), and in sri->seri~ A 100 (вес, however, £n. 3 
to A 100, p. 52). 

(Ш) Writing of i as a, obviously due to the negligence on the part of the scribe to 
attach i vowel mark, is seen in chetaya (for chetiya<chaitya) B 68, Samaka- 
(sodmi-) А 66, Moragirami (giri-) А 26, and timigala B 62 (but Lüders pro~ 
poses to read Нитра). 

(IV) Change i>u due to assimilation in u[su](käro) (5/ш)- B 56, and Susupálo 
(Sifupala-) В 72. 

$8. Treatment of the long vowel i: This vowel is mostly shortened before the gen. 
sg. term., in the compound formation, in suffixes and occasionally before a consonant 


С "Perhaps an instance of metathesis. But we may also read Agaraju; see $ 5 (1), p. XV. 
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cluster; it is also sometimes shortened by mistake. In all these cases it is interesting to 
compare these changes with those of the long vowel 4. 

(1) Change #>i before a cluster is not at all frequent. The only instance observable 
is Dighatapasi (dirgha-) B 63. 

(H) Change i>i before gen. sg. term. This change is universal and is observed 
before all the three terminations, viz. a, yà, and Je; Ё some of the 
following instances: -bhichhuniya А 24 ес. Väsithiya А 35, Kakamdiya (abl. 
sg.) A 37, bhikhuniyá A 12 etc., Kodiydniyd А 14, A 15, Jakhiya А 116, bhikhuniye 
А 44, bhichhuniye A 43, А 74 etc. 

(III) Change i> is observed at the end of the nom. sg. of stems ending in i" and in: 
заби B 2, yakhini В 10, Радит( гай В 30, Dighatapasi В 63. 

(IV) Change i-i is observed in the compound formations in Pächhiputa- A 1, Gotiputa- 
A 1, Revatimita- А 34, Bhäranideva- A 100* But long î is kept in Gágiputa- Al. 

(V) Change >i is observed in suffixes in all cases; cf. chhadaritiya B 49, yavamajhakiya 
В 52, Maghädeviya В 57, Bhogavadhaniya A 51 etc. 

"This change is also found before the possesive suffix -mat, cf. вита В 8, Sirimasa A 110. 

(VI) In the following instances the shortening occurs due to mistake or as a result 
of occasionally pronouncing first or second syllable short. 

Isäna- (ifána-) A 84 a, A 85 b, tira- (tira-) B 62 (but Lüders proposes to regard 
the sign for ra as a chance stroke and to read timi instead of tirami and combine 
timi with the following timimgila), Sirisapada— (Sirishapadra-?) A 53. 

$9. The short vowel u is well preserved. It is shown, obviously by mistake, as a 
in Saga- (Гог Suga-<Sunga-) A 2 and in kamära- (kumära- 2) A 3. 

$10. The long vowel ü is not preserved. 

(I) It is changed to u before a cluster in Punakiya (Pürnakiya) В 55; sutamtika— 
(satrántika—) А 51, Dhuta- (Dhürta-) А 96, and tura- (türya-) B 27. 

(II) It is changed before the gen. sg. mas. term. in Vesabhunä B 14 (or rather Vesabhuno, 
cf. § 12 (0). 

(11) Tt is shortened in the first syllable in the following instances: Bhuta- or Bhutaka- 
(Bhüta-) A 8, A 31, A 38, Thupadasa (Stüpadäsa-) A 25, rupakára- (rüpa-) 
А 55, suchi- (süchi-) А 23, B 9 etc., muga- (müka-) B 59, Dusita- (Düshita-) 
В 75, and once in the second syllable in Virudaka- (Viradhaka-) B 4. 

§11, Treatment of simple consonants: The simple consonants are in a very large 
majority of cases well preserved. The cases of palatalisation and cerebralisation have been 
separately dealt with below ($ 13, $ 14). The change of surds to sonants occurs in a few cases 
with É, f, апа th, The opposite tendency of changing sonants to surds occurs in only two 
illustrations with d and 5. This latter tendency may show the hand of a north-western scribe 
in the writing of these inscriptions. 

$12. Treatment of Sanskrit stops: 

(a) In the case of gutturals, the only change of note that has occurred is of -k->-g-* 

in only one instance 
Sk. müka->muga- B 59 (see the change of-t->-d-, -t->-4- and ~th->-dh- below). 
The change of kh>k as a result of loss of aspiration is found in Dridhanishkrama- 


"The only case where tis shown as ending of the nom. sg. is devi B 56, 
“Perhaps also in Blbikanadikata (Bimbikänadikate) А 21, A 22. 
* The opposite change of -g->-k- in Ajakälako B 3 is not noticed, as Liiders himself seems to have 


given up his suggestion to equate this word with Ajagälaka-. He is inlined to take Кака from the 
тоос kal, 
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>*Dadanikkhama-> Dadanikama~ В 77. 

Once -k- seems to have become -0-, due to assimilation, cf. Venukagräma- 
>Venuvagima- A 52. jatara B 42 for jataka is obviously a mistake. 

(b) The palatals are equally well preserved. The change of -j->-y- is to be noticed 
in Mahasamajika-> Mahäsämäyikä- В 18. (For palatalisation see below $13.) 

(c) The cerebrals, with the exception of в, are well preserved. The change of -(->-d- 
is found once in säfikä (or saffaka)>sädika- B 27. The change of th> is 
perhaps to be noticed in Sthäna->*Thäna->Tana- А 127, Sreshthaka-> 
Setthaka->Setaka- A 18, srishtotpädäna-(?) > *satthopädäna->satupadäna- A 58, 
and the change of -dh->-d- is noticed thrice: 

Sk. Ashadha>asadá B 64, Sk. Virüdhaka-— Virudaka- В 4, Sk. Dridhanishkrama- 
>Dadanikama-' В 77. 

The cerebral nasal п is, however, in all cases changed to л, except in the inscrip- 
tions Al and A2: 

Sk. bhänaka->bhanaka-or bhänaka- A 39, А 59, А 54a, A 61, A 62, Sk. sramand> 
samana А 12, Sk. bráhmata--»bramana- В 51. 

Even in term. we have л for в, cf. m[ä]täpituna А 108. In B 14 we have Vesabhuná. 
But as the gen. sg. term. is no, this is obviously a mistake for Vesabhuno. 

Now in A 1 and A 2 we find n preserved in the body of the word and in termina- 
tions, cf. forana-* А 2, putena А 1, рашта A 1. 

In A 1 we have toraném. The ná, as has been noted in Lüders’ treatment of the 
inscription, is obviously a mistake for na. 

Similarly Vachhiputena in A 1 may be considered as a mistake for Vachhiputena. 
(For cerebralisation see below $ 14.) 

(d) The dentals show only the following few instances of certain changes: 

Change of a surd to sonant is found in two cases: 

-t->-d- in Sk. ámravat(a)->Aboda— В 69, 

-ih->-dh- in Andthapi ndika—> Anädhapedika- B 32. 

The contrary change of a sonant to surd is found in -d->-t- in Sk. Vidura- 
>Vitura- B 55. (See the change of -6->-p- below.) 

-4-2--у- in Sk. avádesi>avayesi B 51. Lüders notes that this change is an 
eastern peculiarity and shows that the original text of the Gáthás was com- 
posed in a dialect of eastern India. On the other hand we get bramano in 
the same inscription, and the preservation of the cluster br as well as the 
nom. sg. in 0 are western characteristics. 

(e) The labials also show only instances of sporadic changes: -9-2--0- in Kubera- 
>Kupira- B 1 (see above the change of -4->-t-), b>bh in Sk. bisa->bhisa- 

B 58. 
$13. Palatalisation: The instances of palatalisation are not frequent, cf. vidyädhara- 
>vijadhara- B 61, Añgáradyut->Agaraju- A 1, A 2 and yavamadhyakiya>yavamajhakiya B 52. 
Perhaps we find palatalisation also in Wätsiputra-> Vächhiputa- in A 1, dhenachhaka В 76< 
dhenütsaka-. The cluster ps is palatalised to chh in Sk. apsaras- >achhará- B 28, B 30, B 31. 
More important is the treatment of the cluster Ash which is sometimes assimilated to 
(k)kh, but sometimes palatalised to (ch)chk. The word that shows both the treatments 


*Hultzsch derives it from Danganishkrama. 
"But we have torana- in А 129. 
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simultaneously is bhikshuni", According to T. Michelson" and Liiders’, the -kh- forms 
are the eastern and the -chh- forms are the western ones, because this distinction is clearly 
shown by the Eastern and Western inscriptions of Абока. Recently H. Berger has put 
forward this view ina modified form. He states that ksh>chehh is not found in the 
cast, in Mägadhi. The change of ksh>chchh in the central and western dialects in a 
number of instances is explained by him not as the result of a spontaneous dialectic tendency 
but is taken as the result of ° certain phonetic conditions"; accordingly in all such cases 
where ksh becomes chehh, he tries to find out the phonetic conditions which govern the change 
(sce Berger Lc. p. 71 ff and p. 86). So while in the opinion of S. К. Chatterji, ksh becomes 
chehh in bhikshu( ri), because of the habit to pronounce this word as Bhikshpu(ni), according to 
H. Berger the chchh is the result of dissimilation of the two gutturals in the form bhikshuka> 
bhikkhuka, But this seems unlikely, as the word bhikshuka does not occur in Buddhist 
literature and in Prakrit inscriptions, and even in Sanskrit literature it is not very old. Tt 
is more reasonable to suppose that the double treatment shows the different speech habits 
of the regions from which the monks (or nuns) came, or of the scribes who were responsible 
for recording the donations. The Eastern form bhikkhu gradually must have gone over to 
the other regions as it was an ecclesiastical term, cf. also Lüders, Bhärh. p. 174. 
(1) Instances for Ask>hh are 'dakshina->dakhina- B 26, yaksha—>yakha~ B 1, B 3 
etc; Rishirakshitä>Isirakhitä A 50, А 53, А 87, A 885; bhikshuni>bhikhuni 
АП, A 12, A 29 etc. 
(Ш) Instances of the Western change of ksh>chk are found mostly in the parallels 
for the Sk. word bhikshuni; cf. bhichhuni A 24, A 37, А 42, A 43, A 74, etc. It 
may be interesting to observe that this change takes place when the (ab. 
ог) gen. suffix is Ze or за. It never shows this form with the suffix ya. 
Words other than bhichkuni in which palatalisation of ksh is found are Chula (Kshudra=) 
ВИ, sechha- (faiksha-) B 457 and Kuchhi- (kukshi) В 62.8 

Perhaps the word for “six ’ chha B 26, and B 49, is to be equated with “Ба” 

$14. Cerebralisation: Not many instances of cerebralisation are witnessed in these 
inscriptions. The only instances available are patisamdhi (prati-) B 18, atha (artha) A 108, 
pathama (prathama) A 34, Bhogavadhaniya (-vardhana) А 51, Sthäna>*Thäna> Tana A 127 (for 
cerebralisation of n see $12 с above). 

$15. Sibilants: As in the case of the Prakrits of the midland all the three sibilants are 

reduced to the single dental sibilant without any exception; cf. Ajatasatu (—fatru) В 40, sisa 


he word bhikshu: Вики, bhichchlu does not occur in the Bhürhut inscriptions, Both the 
Prakrit forms, however, occur in the SAñchi inscriptions. 

"7405, 30, 88. 

*Bharh., p. 173 ff. See also Reichelt in Stand und Aufgaben der Sprach 
Streitberg, 1984) p. 244; J. Bloch, La Formation de la Langue Marathe р, 111 BL: Se 
and Development of the Bengali Language, Calcutta, 1926, p. 469. 

3 Mehendale, Historical Grammar of Inscriptional Prakrits, Poona 1948, $37 (iii) and Г. n, 42, 

? We have also yakhila А 105, хайн В 2, А 116, yakhini B 10. 

"We have also Agirakhita A 23; Gorakhitä А 46; А 68, Devarakhita А 93; Dhamarakhită A 95, A 118; 
Nagurakhita 4, [No]garakhita А 54 b, Budharakhitä А 55, A 57, A 58, А 76; Bhutarakhita À 31; Sagharakhita 

08. 


wissenschaft (Festschrift 
К. Chatterji, The Origin 


7 Acc. to Lüders sechha is the western form, whereas sekha is the eastern one. See Bhärh, p. 174 
and below p. 124. H. Berger (р, 86) says that the palatal in sechha does not conform to his theory, 
which demands зела and that the word is therefore an exception which cannot be explained. 

a pos, 10 Berger the palatal in kuchhi is due to dissimilation to avoid the second guttural (ШК), p.72. 

"Tn thc opinion of H. Berger the Palatal in Ма should have first developed, when this word followed 
an anusvära at the end of the preceding word in a sentence. According to him there was a tendency 
in the Indo-Aryan to avoid the sequence of a nasal and a sibilant. p, 70. 


THE LANGUAGE: PHONOLOGY xxi 


¡sishya) B 63, sila (Sila) A 1, Ghosà (Ghoshā) А 117, Asada (Ashàdhd) B 64, Alambusä 
(Alambushá) B 31 etc. etc. 

$16. Final consonants of Sanskrit words are usually dropped and we get the base 
with а vowel ending, cf. Suchilomo B 9, Pasenaji В 39, Sirima B 8, Sirimasa А 110. 

But in a few cases the final consonant is preserved and we get the inflected forms 
directly from their Sanskrit equivalents, cf. bhagavato B 13, В 15, and Vipasino B 13. In 
Abode (loc. sg.) the base is Aboda which Lüders derives from Amravat with an addition of the 
vowel at the end. 

$17. Clustered consonants: The consonant clusters are as a rule assimilated, the single 
letters, where the cluster occurs medially, serving the purpose of the double опе". It is only 
in a few cases that clusters with r are preserved; the cases of anaptyxis are also equally rare. 

818. Clusters with stops: 

(a) The so-called double consonants are always represented as single ones. Thus 
kukuta- (kukkuta-) В 42, Ujhikà (Ujjkika) A 114, Isidata- (Rishidatta-) A 86, Budhi- 
(Buddhi-) А 21, Sudhäväsa- (Suddhäväsa-) B 24 etc. etc. 

(b) Clusters with g like ге and Ig>g (Не. gg); cf. Gágiputa- (Gärgipura-) А 1, 
Phagudevá- (Phalgudevá-) А 30, A 75; similarly rgh>gh (geh) in Dighatapasi 
(Dirghatapasvin-) В 63. 

(c) Clusters with fh like shth (or sht) > I (or f) (i-e. ЦЕ or (D). Thus Vasighi- (Vasishthi-) 
А 35, Jethabhadra- (Fyeshthabhadra-) A 92. In Sefaka- (Sreshthaka-) A 18, and 
safupadäna- (srishtopádána—?) A 58 we have | and not th. 

(d) Clusters with £ like £t, pt and rt>t (i.e. tf); cf. Atimuta- (Atimukta-) А 81, Vasuguta- 
(Vasugupta-) B 62, Dhamaguta~ (Dharmagupta-) A 94, А 120, natu- (naptri-) А 50, 
Dhuta- (Dhürta-) A 96. 

The cluster st is always assimilated to th, where medially it stands for th; 
cf. thabha- (stambha-) A 6, A 7 etc.; Baluhathika— (Bahuhastika-) В 70, В 71, B 81; 
Thupadasa— (Stüpadäsa-) A 25. 

(e) The cluster bah>dh (ddh): Suladha- (Sulabdha-) A 22. 

(f) Clusters with p like tp, rp, and (р-р (pp); cf. иратла- (шраппа-) A 1, chitupäda- 
(chitrotpäta-?) В 67, Sapagutà (Sarpaguptä) A 78, Удар (Vijalpin-?) B 61. 

819. Clusters with the semivowel y: Almost in all cases the clusters are assimilated. 

Only in the case of ty and sometimes in ту we find an instance of anaptyxis. 

(a) Clusters Ку and jy>k (kk) and j (jj); 9240: 

Sk. Säkyamuni->Sakamuni- B 23. 
Sk. räya->raja- Al, A2. 
Sk. chaitya->chätiya- B 69. 

(b) The cluster zy becomes mostly y (yy), but in a few cases riy. 

Sk, äya->aya- А 33, А 38 etc. etc. 

Sk. bhärya->bhayä- A 4; but bhäriyä- А 34, A 115. 
(c) The cluster gy>v in vokata- (ryavakránta-?) B 18. 
(d) The clusters sy, 6, and shy>s (ss medially). 

Sk, Käsyapa->Kasapa- B 17. 

Sk. Syämaka->Sämaka- A 66, А 73. 

Sk. sishya->sise- В 63, 


"Та a few cases where we have a long vowel before the assimilated cluster, the single consonant 
perhaps does not stand for the double one; cf. above the remarks under the treatment of the vowel 4. 
*As already mentioned ($14) cerebralisation has no great scope in these inscriptions. 
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Sk. Pushyaka->Pusaka- A 47 etc. 
For the change of sy>s we have the instances of gen. sg. of mas. nouns in =a. 
(In a few cases where the preceding vowel is lengthened before this ending 
5 does not stand for ss. See above under the treatment of vowel a § 5 (i). ) 
(For palatalisation of dental clusters with y, viz. dy and dy, see $ 13.) 
$20. Clusters with the semivowel r: In a large majority of cases these clusters are 
assimilated. In a few instances clusters kr, dr, and br are preserved', and in a few cases 
anaptyxis steps in with the cluster sr. 
(a) The Cluster kr>k (kk) (or kr). 
Sk. Chakravaka->Chakavaka- B 6; also dhamachaka- B 38, Bodhichaka- A 106. 
In the case of chankrama-»chakama- В 77, В 78, A 127 we do not find the re- 
presentation of the anusvära. 
In Dadanikama- (Dridhanishkrama-) B 77 the aspiration due to sh is lost. 
The cluster kr is preserved only in akrariti (upakränti-?) В 19. 
(b) The cluster gr>g (gg): nigodha- (nyagrodha-) В 70. 
(c) The cluster 0-4 (И medially) in all cases; cf. 
Sk. Mitra->Mita- A 101. 
Sk. putra->puta- A 1; also devaputa- В 18, B 20 etc. 
Sk. trikotika->tikotika- B 78. 
The cluster dr>d (dd when not accompanied by anusvära and when not preceded 
by the long vowel) (or dr) or 1 (Il). 
Sk. Sambhadrä->Sabhadä B 29. 
In the case of ndr>d we do not get anusvara in Sk. Chandra- > Спада B 2, but the 
anusvära is represented in Сатай А 128. 
Sk. Indradevá-> Idadevà- А 19, A 45; also Idasalaguha B 35, Mahidasena- A 13, 
The cluster dr is preserved in Jethabhadra- (Jyeshthabhadra-) A 92. 
The cluster dr>l in the case of Sk. ksudra-; cf. Chulakokà B 11, aya-Chula- A 51, 
Chulana- A 91. 
(e) The cluster pr>p (pp medially) in ай cases. 
Sk. präsäda-—päsäda- В 22. 
Sk. Suprävrisha->Supävasa- В 7. 
(f) The cluster bris preserved in bramana- (brähmana-) B 51, Branhadeoa- (Brahmadena-) 
B 66. 
The clusters # and sr>s (ss medially) generally. 
Skt sramaná->samaná- А 12. 
Sk. Misrakefi->Misakosi- В 28. 
Sk. sahasra->-sahasa- B 26. 
The cluster sr>sir (or ser) in 
Sk. Srimat->Sirima- A 110, or fem. noun Sirimá- B 8, А 48. 
Sk. Sri-putra-?>Seriyä-puta- A 100. 
$21. Clusters with the semivowel ә: Mostly the clusters are assimilated, but we get 
two instances of anaptyxis. 
(a) Cluster >t (tt) in keta (фауне) В 32. 
Cluster to, however, becomes fu» in latuvä (latc) В 44. 


(а 


(g) 


*Such clusters with 7 аге also retained in Pali in words like chitra, bhadra, tatra, bráhmapa etc. СЕ. 
Н. Berger (Lc. p. 196) and inscriptional Prakrits (see Mehendale Lc. $ 410). In Bhärhut, the tendency. 


to preserve clusters is found only with regard to г, whereas in the Абока inscriptions it is found also with 
other semivowels like y and р (Mehendale Lc. $43, $ 45.) 
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(b) Cluster тооно in Punävasu- (Punarvasu-) A 72 (see, however, article $5 (i)). 
(c) Clusters fo and sv are assimilated to s (ss medially). 
Sk. Visvadeva-> Visadeva- A 1. 
Sk. Viscabkü-> Vesabhu- B 14 (the e in the first syllable is short, as о in the case 
of okrariti В 19, if that reading is the correct one). 
Sk. Srämika->Samika- A 6, A 41. 
Sk. Dirghatapasvin->Dighatapasi В 63. 

899. Clusters with sibilants: The most important cluster under this head is ks which 
shows double treatment viz. kh (kkh) and chh (0841). This has been already dealt with 
above under palatalisation 813. The other cluster met with is Н which becomes s (ss), 
cf. Sudasana (Sudarsana) B 10. 

823. Clusters with h: The only cluster to be found is rk which is represented as rah 
in Arahagula (arhat-) В 18, B 20. 

$24. Clusters with nasals: These clusters are assimilated, and the anusvara is mostly 
not shown in the case of clusters with 4i, ñ, и, and т. In the case of clusters with n, however, 
the anusvara is mostly represented in writing. The absence of anusvära is to be attributed 
to the negligence of the scribe and not to the phonetic tendency; otherwise we have to 
regard the simple letter as standing for the double one. 

(a) Clusters with the nasal й: The two clusters to be observed are Па and sigh, and they 

are very often represented without the anusvära. Cf. Suga- (диша) A 1 
(Saga- À 2), Agaraju- (Angäradyut-) A 1, А 2, Sagha- (Saiigha-) А 40, A 108, A 109. 
The anusvära is shown in Gargita- (Сайейа-) B 5, timimgila— (timiñigila-) B 62, 
as read by Lüders, (other editors have read timigala-), and perhaps in Sa[ri]gha- 
mita- A 106, and isis[im]eliya] (Rishyafrisga-)B53. For the cluster ikr see $20 (a). 

(b) Clusters with the nasal Я: The cluster ñz is perhaps represented with anusvära 

in palri]chanckäyika- A 57. But ñj is without anusvára: Kujarä- (kuñjarā-) A 10. 
The cluster jii is in all cases assimilated to ñ. СЕ "до (rajñah) A 1, A 4, sigalañati 
(Srigalajiapti) B 64. 

Clusters with the nasal п: In the case of this cluster too it is not customary to 
mark the anusvára; thus Anädhapedika- (-pindika-) B 32, Kadariki (Kandariki) 
B 60, and Muda- (Munda-) A 102. 

The cluster ra is assimilated to dental m in Punakiya- (Pürnakiya-) В 55. 
Similarly пп is assimilated to dental л in Avisana- (Avishanna-?) А 82. 

Innh coming from яй also we find the dental: Kyishnila->*Kanhila~ Kanhila- 
А 63. 

Clusters with the nasal n: In a majority of cases the anusvära is not represented in 
the parallels for bhadanta; thus bhadata- А 39, A 58, А 59, A 64, A 65, A 66, but 
bhadañta— only in А 38 and A 61. In all other cases, except one, we find anusvára 
represented in the case of cluster nt: ükramti В 19, vejayamto B 22, chhadarhtiya B 49, 
silákarkmarito A 1, amteväsino А 73, sutamtikasa А 51. The anusvára is, however, 
not found in vokata- (vpavakränta-) B 18. 

In the case of nth anusvára is seen in Paritliaka- A 71, but not in katha (kantha)* B 73. 

The cluster nd also is more often shown with the anusvära: Käkamdi- A 37, 
Napi]d[i]magaribà- A 45, Апайдг- A 50, Nañda- А 69, [Nalmdagiri- A 97, 


(с 


а 


ivation according to Lüders. Bühler would connect it with koätha, and Hultzsch with Ка. 
(katha being mistake for Кайа). 


INTRODUCTION 


vañdate B 40. But anusvära is not seen in Nadagiri- A 54, Nadutará- A 119, 
Muchilida- В 31 a, and vadate В 37. 

For the cluster ndr sce $ 20(d). 

In the case of ndh we find anusvara in atisaridhi В 18, but not in Aakusadha- B 15, 
and gadhakuti B 34. 

The cluster n>n in kinara- В 54. It has become ип in uparùna— (utpanna-) A 1. 

The cluster ny initially becomes п in nigodha- (nyagrodha-) B 70. 

The cluster gn>g (gg) in Agirakhita- А 23. 

Clusters with the nasal m: In the case of this nasal the anusvära is mostly not 
represented. 

For the cluster mb we have the following illustrations: Bibikanadikata (Bimbika-) 
A 21, A 22, Kosabeyeka~ (Kausámbeyika-) A 52, Kosabakuti (Кашатва-) B 33, 
jabū (jambü) B 74. The anusvára is shown only in the case of Мариза B 31. 
In the case of cluster mbh we find that in a large number of instances the 
parallels for stambha do not show апизуйга. Thus we have МаМа- A 6, А 7, 
А 25, А 27 etc. etc., while anusvära is shown only in two cases: thavitbha~ A 71, 
А 98. Of these two A 71 seems to show anusvara carefully in all words; cf. 
aya-Parithakasa, tharibho, dánam. — Sabhadá (Sambhadrä) B 29 also does not have 
anusvära. 

The cluster mm is once shown with and once without anusvära: -sammada- 
(sammada-) B 27, but samadaka- В 68. 

The cluster mr>6 in Sk. ámravat(a)->Aboda- B 69. 

The cluster tm>t (tt) in ataná (dtmand) A 112. 

‘The cluster dm shows anaptyxis in Padum[ä]vat[i] (Padmávati) B 30. 

"The cluster zm is assimilated to m, mostly shown without anusvära; cf. dhama- 
(dharma-) В 38, A 94, A 95, etc., navakamika- (navakarmika-) A 59. The anusvara 
is shown in two instances: silakarima- (Siläkarma-) A 1, and Sudharima (Sudharma) 
В 21. The cluster sm initially becomes s in susäna- (smaSäna-) B 64. But in the 
abl. sg. term. it becomes -ти- (<-smät); cf. Moragirimhä A 25. 

Lastly the cluster hm is once shown as mh and once as m (mm ?): Bramhadeva— 
(Brahmadeva-) B 66 and bramana- (bráhmara-) B 51. 


(e 


b. Morphology 


825. Masculine and Neuter Nouns ending in -a. 
(i) Nom. sg. таз. -o: Kupiro B 1, yakho B 1, B 3 etc., (hablo A 6, A 7 etc., saso B 42 a, 
dino (used as mas.) A 96. 
са: only once chakama B 77; but we have the regular form chakamo 
B 78. 
се: разайе В 22. As this is the only form with -e ending it is 
obviously a mistake for — ending. 
(ii) Nom. sg. neut. -ай: The anusvara at the end is preserved in a large majority 
of instances; cf. dana А 4, A 7 etc., јаакат B 47, B 49 etc., 
torapañ А 2, тит A 1, шат B 27, dhamachakam В 38, 
yavamajlakiyar В 52. 


a-Sinha regard it as loc. sg. and change Vejayarhto to Vejayarite. 
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са: When the final anusvára is sometimes not represented; cf. 
dana A 5, A 6 etc., játaka B 41, B 42 etc., Jelavana (acc. sg.) 
В 32, kata A 112, A 129, torana А 129; dán[a] A 49a is pro- 
bably mistake for dána (ri). 
(iii) Inst. sg. -епа: ршета and paulema A 1. 
-ena: Vackhiputena А | (as already remarked this is perhaps a mis- 
take for -ршепа), kotisarithatena B 32. 
(iv) Dat. sg. yá (=a): atháya (mistake for atháya) А 108. 
(v) Abl. sg. Та: This and the -4 endings are more common. Karahakata 
A 6, A 7, A 8, Näsika A 46, Vedisa A 33. 
-ä: Vedisá A 30, A 32, A 34, A 35, Pátaliputá А 13, A 14, A 15. 
—ato: This is not very frequent. Vedisäto A 31, Baha[da]to A 50, 


and perhaps in........ 10 A 80 where the place name is. 
Баас 
(vi) Gen. sg. -sa: Visadecasa А 1, Mitasa А 101 etc., Kasapasa В 17, Mahäderasa 


В 81. Itis clear that in the large majority of cases in which 
this ending occurs it stands for —(a)ssa. But in three or four 
instances we find the preceding vowel a lengthened, and if 
these readings are correct then we may assume here a slightly 
developed tendency to pronounce the gen. sg. ending as a 
single consonant with the compensatory lengthening of the 
preceding vowel. asavārikāsa A 22, Thupadásása A 25, 
bhadarhtása А 38, Bhutärakhit[ä]sa A 38. 

(vii) Loc. sg. —e: This is more frequent. raje A 1, Nadode B 70 etc., pavate 
В 73, B 74, jätake B 42a. 

-mi(?): Moragirami A 26 (with the change of the base in giri- to 
gira-). But Lüders regards the form as a mistake for 
Moragirima or Moragirimha, the abl. sg. form. 
tirami В 62. But Lüders regards ra a mistake in the сус-сору 
and reads it along with the following word as timitimirngila-.. 
thabhá A 25 etc., de[v]ä B 24. 
kāmāvacharasahasāni B 26. For dana А 49a cf. $5, I1. 
sise B 63. 


(viii) Nom. pl. mas. 
їх) Nom. pl. neut. 
(x) Acc. pl. mas 
(xi) Gen. pl. 


Suganañ A 1, devánam B 27. 
Sagána А 2, däyakana А 16. 


826. Fem. Nouns ending in 
(i) Nom. sg. -а: Chadá B 2, Chulakoka B 11, Alañibusá B 31, даа B 11, 
Азада B 64. 
са: When the length of the final vowel is not marked. derata 
B 8, B 12, Mahakoka В 12, Sudasana B 10, Idasälaguha B 35, 
Sivala B 56, chitupadasila B 67. 


(li) Acc. sg. шагай B 95, dakhinam В 26, purathima(ri) B 24. 
: With the absence of final anusvara. diss B 24, B 25, B 26, 
katha B 73 (Sk. Каша). 
(ш) Abl. sg. : Purikäyä A 18, A 20, Purikayä A 19. 


Purikáya A 16, A 17, Asitamasäya A 36. 


*Hultzsch and Barua-Sinha read Thupaddsass. 
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(iv) Gen. sg. -(фуд: kujarāyā А 10, Nagadeodya A 11, Samanáyá А 12, Sakatadeväyä 

А 15. 

-(ä)a: When frequently -уй is shortened to ya. Nägasenäya А 14, 
Samaya А 20, Anurädhäya А 32, -bhäriyäya A 34, A 115, 
Idadeväya A 19, А 45, Benäkatikäya А 49a, Badhikaya А 49, 
Nagarikaya А 43, bhäriyaya А 46, Pusadevaya А 120, Nadutaraya 
A 119. 

-(@)ye: Nägarakhitäye АА, Nägarikäye A 44, Ghosäye A 117, bhayaye А 4, 
Pusadataye A 43, А 44, Nägaye A 74, Kamuchukaye А 54b. 


(s) Loc. sg. a: Mahäsämäyikäya B 18. 
327. Mas. Nouns ending in -i. 
(i) Nom. sg. i: bodhi B 13, B 14 etc., Kadariki B 60. 
(8) Acc. sg. The final anusvära being not shown. giri B 75, patisamdhi 
В 18. 
(ii) Inst. sg. Dhanabhütina А 1. 
(iv) Abl. sg. Moragirimhá A 25, A 97 etc. 
(v) Gen. sg. Budkino A 21, gahapatino A. 21, Sakamunino B 23, Nadagirino 


А 54, [Na]ridagirino А 97. 
-за: We have only one illustration: Dhanabhittisa A 3. 
428. Fem. Nouns ending in =i. 
(0 Nom. sg. cit suchi A 23 etc., ükranti B 19, Kosabak[ulti B 33, gadhakuti 
В 34, sigalañati B 64 (——jiapti). 
Gi) АЫ. sg. mha: kuchhimha В 62. 
329. Fem. Nouns ending in -ѓ. 


(i) Nom. sg. Jakhi B 2, yakhini В 10, Misakosi B 28, Padum[4]zat[š] В 30. 
Only one instance with long ending. dez В 56. But all 
earlier editors read devi. 

(ii) АЫ. sg. a: Käkandiya A 37. 

48) Gen. sg. Já: bhikhuniya A 12, A 29, A 80, Kodiyániya A 14, А 15, Pärikiniya 


a: With the shortening of final —4: bhichhuniya A 24, A 37, А 42, 
А 79, bhikhuniya A'52 (but perhaps we should read ya here, 
because in all instances where koh> (ЕИ, we get —уй ending), 
Vasithiya А 35. 

cei Dhichhuniye А 43, А 74, А 75, А 76, А 77, A 78, bhikkuniye 
A 44 (this is again doubtful. In view of ksh being represented 
by (k)kh perhaps we have to read bhikkuniyä), ko. .daläkiye 
A 127. 


(yi: bhikkuniyi A 11: but we are asked to read bhikkuniya.) 
$30. Mas. Nouns ending in й, 


G) Nom. sg. си: A[jáltasat[u] B 40. 
(i) Gen. sg. no: Punävasuno A 72. Vesabhuwi B 14; but this is a mistake for 
Vesabhuno, 


$31. Fem. Nouns ending in -0. 
G) Nom. sg. са: дава B 74, 
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332. Mas. Nouns ending in ri. 


G) Gen. sg. ло: Jafhiralnatuno A 50. 
-u(2): аш. A 54а. 
(i) Gen. pl. -na: With the loss of final anusvära. m[d]tapituna A 108. 
$33. Fem. Nouns ending in -ti. 
G) Gen. sg. -u: matu А 18, A 98, там А 5%, A 120 (mata А 90b perhaps 


а mistake for таш), 4Нш A 42. 
334. Mas. and Fem. Nouns ending in consonants, 
We find both the tendencies to derive the forms from their Sanskrit parallels or to 
change these bases to those ending in vowels. 
(а) Mas. nouns in at. 


(i) Gen. sg. -o: bhagavato B 13, В 14, В 15 etc. 
—sa: With the transference to -a declension, only in Sirimasa А 110. 
(8) Loc. sg. се Himavate B 79. 


(b) Mas. nouns in -an. 
(i) Nom. sg.: The forms of räjan are directly derived from Sanskrit. raja B 39, B 56, 
Nagaraja B 6, В 36, B 37. Once Nägaräja В 31a. But we 
have the ending — in Suchilomo B 9. 
(ü) Inst. sg.: atana A 112 comes from Sk. ätmana. 
(iii) Gen. sg.: The forms of rájan are again derived from Sanskrit. тёз A 1, A4. 
But the ending -(n)o is witnessed in rájano A 3, А 130. 
(c) Mas. noun in it. 


(i) Nom. sg. Pasenaji В 39. 
(d) Mas. nouns in -i 
(i) Nom. sg. Dighatapasi B 63, Vijapi B 61. 


(8) Gen. sg. — -(о: Vifasim B 13, petakino А 56, artevásino А 73. 
sa: With the change to vowel Баве, Mahamukhisa A 42. 
(c) Mas. noun in -ut. 


G) Gen. sg. sa: Agarajusa A 1. 
(f) Fem. noun in -as. 
G) Nom. sg. -à: achhará B 28, В 30, B 31. 


335. Pronouns: We have only the forms of the relative pronoun ya: Nom. sg. mas. 
зо А 127, nom. sg. neut. хай B 51. 
536. Numerals: Perhaps we have the nom. pl. neut. form of tri in (Ди В 25. The 
other numerals are chha “ six” B 26 and sahasa “ thousand ” В 26. 
487. Verb forms: We only get some forms of the present indicative, one form of 
Aorist, one form of absolutive, and some past passive participles. 
(a) Present 3rd sg. indicative. 


(i) active -ti: deti B 32, dohati В 73, anusäsati В 63, dadati B 75, sásani (for 
sásati) В 18. 
(ii) middle vadate В 37, varidate В 40. 
(b) Aorist 3rd. sg. avayesi B 51. 


(c) Absolutive Кай (<*hrayitva) В 32. 
(d) Past passive participles: 
All these, except dina (i.e. dinna) for data (i.e. ша), are derived from their corres- 
ponding Sanskrit equivalents. wparima- (or upañna=?) A 1, kata- A 112, 


"From Vifajyin. Barua-Sinha derive it from Vipaschit-. But in that case the form should be 
Vipasisa. 
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0)- 


(2) 
(3) 
(4) 
(5) 


(6) 


(7) 
(8) 


А 129, vokata- В 18, sañthata- (—sañstrita-?) B 32, gahuta- (<grihita—?) 
B 50, mächita- (for mockita-) В 62, karita- (causal) A 1. Besides these, we get 
various participle forms in the proper names of persons, e.g. gula (<gupta) 
in Arahaguta- B 18, B 20, Vasuguta- В 62, Sapaguta- А 78, Dhamaguta~ А 94, 
А 120; rakhita— (<rakshita-) in Nagarakhita~ A 4, A 545, Gorakhita- A 46, 
Agirakhita- A 23 etc, etc. data (<datta-) in Pusadata- А 43, A 44, Isidata— 
А 86, but dina- only in Isidina~ A 62; bhula- (<bhüta-) in Blutaka- A 8, 
Bhuta- A 77; а in Játa- A 56 and Sujata- B 50; viruda- (<virūdha-) in 
Virudaka- В 4; ladha- (<labdha-) in Suladha~ A 22; раша- іп Isipalita- 
А 59; dusita- (<düshita-?) В 75; muta- (<mukta-) in Atimuta- A 81; visana~ 
(<vishagna-?) in Avisana- A 82, A 83. 


с. Some important Suffixes 


(4): Anuradha А 32, Alañbusa В 31, Asada B 64, Asitamasá A 36, Idadevd A 19, Idasäla- 
guha B 35, kachulá А 115, katha B 73, Kodiy A 116, Gold A 49, Слога А 117, Chadä 
B 2, Chápadeva A 34, chitupädasila B 67, Chulakokä B 11, dakhina B 26, Diganagà 
А 24, disa B 24-B 26, да B 8, B 11, В 12, Nágadevá А 11, Nägasenä A 14, Naga 
А 74, Pusadevd A 120, Риза A 27, Phagudevà А 75, bhayá A 4, Мата A 34, A 46, 
А 115, Mitadeva A 121, Sakatadeva А 15, Sabhada В 29, -sabhä B 21, В 65, Samaná 
А 12, Sämä A 20, Sudasana (for -п4) B 10, Sudharhmá B 21, она A 123, Soma А 37. 

-ї: Kákañdi A 37, kuchhi В 62, kuti B 33, B 34, devi B 56, Misakosi B 28, yakhi B 2, A 116, 
Väsithi A 35, sigalañati В 64. 

vin: Dighatapasi В 63. 

-i<-it: Pasenaji В 39. 

-i<-in: arteväsi А 73, Kadariki B 60, petaki А 56, Mahamukhi A 42, Vijapi B 61, 

Vipasi B 13. 


(а) in place names: 
Kosabeyeká А 52, Chudathilika A 10, Dabhinikä А 42, Nágarika А 43, A 44, Nardi- 
nagarikà А 45, Parakatiká А 48, Purikä А 16-A 20, 
(b) in personal names: 
Anädhapedika B 32, Avasika A 126, Ujhika (?) А 114, Badhika (2) А 42. 
(c) im ecclesiastical designations: 
navakamika A 59, A 60 (2), Parhchanekäyika А 57, Mahäsämäyikä B 18, sutaritika A 51. 
(d) in professional designation: 
asavärika A 22. 
-ila (-ita): Gargita B 5, зата) A 103. 
pi 
(a) in jätaka titles: 
isisimgiya В 53, chhadaritiya B 49, bhisaharaniya В 58, maghäderiya В 57, mugaphakiya 
В 59, yavamajhakiya B 52, Vitura-Punakiya B 65. 
(b) in place names: 
ko. .dalakiya A 127, Khujatidukiya A 38, Chikulaniya А 39, Therakatiya А 41, Bho- 
gavadhaniya А 51, Venuragamiyä А 52, 
Kanhila А 63, Ghätila A 28, Nägilä А 29, Mahila (2) A 65, yakhila А 105, 
Saghila А 109. 


(10) 


(11) 


(12) 
(13) 
(14) 
(15) 
(16) 
(17) 
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ска: 
(a) in personal names: 
Ajakālaka B 3, Apikinaka А 67, Janaka В 56, Parithaka А 71, Pusaka A 47, Bhutaka 
АВ, Раша А 61, Vasuka А 46, Vijitaka А 104, Virudaka В 4, Veduka B 72, 
Satika A 132, Samaka A 66, Samika A 6, A 41, Sámaka A 73, Selaka A 18. 
(b) in place names: + 
Ularagidhika A 7, Chuladhaka A 17, Padelaka А 47, Bhojakatakä A 23, A 24, 
Selapuraka А 54, Kamuchuka В 54b. 
(c) as diminutives ог possessives: 
adhirajaka A 130, arámaka B 72, jätaka (passim), tikotika B 78, даа А 16, 
bahuhathika В 70, B 71, bhatudesaka A 17, mánavaka В 66, migasamadaka В 68. 
-ta (or ita): usual p.p.p. suffix (837, d). 
Agirakhita A 23, Atimuta A 81, Isidata А 86, kata А 112, Ката А 1, Јаш A 56, 
Dusita В 75, sarithata B 32, Sujata В 50, Suladha А 22, 
Isirakhitä А 53, Pusadat А 43, A 44, Віша A 77, Sapagutà A 78, Sanidalà А 122. 
гай В 19, Dhanabhäti A 1, A 3, 
-na ($ 37, d): Avisana (2) A 82, A 83, Isidina А 62, upañna А 14, dana (passim). 
-na (?): Ghulana A 91, Chekulana A 40. 
ni: Кодрат A 14, A 15, Pärikint (2) A 49, bhikhunî and bhichhuni (passim), yakhini В 10. 
~mat>-ma (-mä): Ayama А 33, Sirima A 110, Sirina B 8, А 48. 
-vat(a): bhagavat (for references sec index), Himavata B 79. 
vati; Padumävati В 30. 


ча: 


Ш. DATE AND PALAEOGRAPHY 


"The inscription A 1 on a pillar of the eastern gateway (lorana) records that this gateway 
with its carvings was caused to be made by Dhanabhüti, son of Agaraju (Avigdradyut) and 
grandson of king Visadeva (Vifoadeoa) during the reign of the Sugas (Swigas). Moreover, 
from the inscription A 3, mentioning a gift of prince Vadhapala (Vyadhapala), the son of 
‘king’ Dhanabhüti, it results that the donor Dhanabhüti was a king (rájan) like his grand- 
father (and probably also his father’). The text of the fragmentary inscription A 2 on a 
Batanmara Torana pillar was probably the same as that of A 1, and a third Torana pillar 
inscription (A 129) of somewhat similar wording is in existence; but the aksharas Лела in line 
1 do not fit in with one of the names in A 1, and it remains very doubtful whether king 
Dhanabhüti also erected this gateway. Two of the gateways were evidently his donation. 

King Dhanabhüti, dating his inscriptions in the Suñga reign, is supposed by Bühler 
and others to have been a feudatory of that dynasty'. НЬ connection with some donor 
of the name Dhanabhúti in a Mathura inscription (List No. 125), maintained by Cunnin- 
gham’, is, however, rejected by Lüders in his revision of the Mathura inscripition given below; 
see supplement to our Bhärhut inscription No. A 1. So the location of king Dhanabhüti's 
possessions remains inevident, and the contents of our inscriptions yield no more than a 
somewhat vague date for the erection of two of the Bhärhut gateways in the бийда reign, 
ie. between circa 184 to 72 B.C. 

For further elucidation on the chronological position of the Bhärhut inscriptions we have 
to consider their palacography. To the experts of old their similarity with the inscriptions 
of Ašoka from the middle of the 3rd century B.C. was striking. Cunningham says: “ The 
alphabetical characters of the inscriptions are precisely the same as those of Asoka's time 
on the Sánchi Stúpa, and of the other undoubted records of Asoka on rocks and pillars ”*, 
and elsewhere: “ I do not wish to fix upon any exact date, and I am content with recording 
my opinion that the alphabetical characters of the Bharhut inscriptions are certainly not 
later than В.С, 2007“, Bühler's book on Indian Palacography° displays great advance 
in the classification of the oldest Brahmi inscriptions, He distinguishes an old Maurya type 
from a younger Maurya and from a бийда type. To the Suñga type he attributes the 
Bhärhut Torana inscriptions, found by him to be apparently younger than the bulk of the 
тай inscriptions. The latter he considers to represent the old Maurya type. On the whole 
he gives 150 B.C. as date for Bhärhut in his table, 

Some differences even in workmanship between the sculptures of the Toranas on the 
one hand and of the pillars and bars of the railing (02142) on the other hand had already 
been observed by Cunningham. According to him the sculptured statues on the balusters of 
the eastern gateway were “ much superior in artistic design and execution to those of the 
railing pillars". These balusters of the Torana he found further remarkable as having 


_ ‘The donor in the inscription A 4 is Nagarakhita (Nagerakslitd), the wife of a king whose name 
with exception of the last akshara ka is lost, Hultzsch was of the opinion that the name should be 
reconstructed as Dhanabhüti. This suggestion is tempting, but against the reading of the last akshara. 


L, p. 15. 
Indische Palacographie (1896), p. 32. 
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single Kharoshthi letters—called * Arian letters” by bim—engraved on their bases or capitals 
as marks of the sculptors. “ The letters found”, he says, “ are p, s, a and b, of which the first 
three occur twice. I think it probable that these letters may be numerals, the initials of the 
words pinch=5, sát=7, àth—8, and ba=2 ”.* 


b ipeo. 
p aep а ТЕ 


On the other hand not less than 27 marks, discovered on any portions of the railing, were all 
in Brähmi letters. Cunningham came to the conclusion that Western artists were employed 
by king Dhanabhüti at the gateways, “while the smaller gifts of pillars and rails were executed 
by the local artists”.* 

It is now generally believed that the Bhärhut stüpa with its railing and gateways was 
built in successive stages, and that its history extends over more than a century. The mound 
will have existed in the third century B.C., as it was built of large size bricks (12 12 х3,5 
inches) which are typical for the Maurya age. For some time it may have been surrounded 
by a wooden fence and decorated with wooden gateways. The old wooden models of the 
railing and gateways, however, became later on, towards the end of the second century B.C., 
replaced by stone work’. Barua imagines three stages in the execution of the stone work:* 
1. In the first stage “ the mound was enclosed by a railing of rough-hewn stone, with four 
quadrants, four entrances, a square coping with certain ornamentation on its outer face, 
and some statues of demigods and demigoddesses on terminus pillars". 2. “ In the second 
stage, when the eastern terminus pillar of S. E. Quadrant was recorded to be the Barhut 


first pillar’,...... some alterations were made...... resulting in the replacement of the 
right terminus pillar in each quadrant by one connected with a return, added at the time, 
and bearing a lion-statue guarding the approach...... In this stage a few other statues 


of demigods and demigoddesses were carved on three out of four right terminus pillars in 
the quadrants. . The artists employed hailed all from localities where Brahmi was the 
current script”. 3. “The third stage was reached...... when king Dhanabhúti erected 
the gateways. He employed some artists, who hailed from a north-western region where 
Kharoshthi was the current script, to do the work...... These artists must have also worked 
on the great railing, either fashioning some of the pillars and rail-bars, or carving new 
sculptures, or inserting new pillars and rails, in short, giving a finishing touch to the work 
of repair ог. decoration”. Barua dates the three stages as follows: “The first stage is 
Mauryan but not necessarily Asokan; it is probably post-Asokan. The second or middle 
stage must be dated as early аз 150 B.C. and the third or final as late as 100 B.C., half a 
century being sufficient, upon the whole, for the development of the Barhut plastic art from 
the first? to the Prasenajit pillar". Giving these dates, Barua keeps in line with Foucher 
who wrote:? “ we feel certain that towards the end of the second century the final touch must 
have been given to the decoration of the stüpa, commenced, no doubt, during the third ”. 


"Lc, р. 8, and note 2. 

5 Tt may Бе recalled that, as stated above p. XI ($ 12, c.), the cerebral nasal (g) appears only in 
the gateway inscriptions A I and А 2. 

3Foucher, The Beginnings of Buddhist Art, London, 1917, p. 34. 

+ Barh., I, pp. 32 ff. 

3Cf. No. À 34. 

$ Bark., L, p. 36. 

7Cf. No. B 26-31, В 36-39, В 60-61, В 70-72, A 62. 

Lo, p. 34. 
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To the discussion, how to arrange the early Bráhmi inscriptions chronologically, an 
impetus was given at his time by Ramaprasad Chanda in * Dates of the Votive Inscriptions 
оп the Stüpas of Sanchi^* Chanda proposed the following order of inscriptions: 

1. Edicts of Asoka. 

2. Nägärjuni Hill cave inscriptions of Agoka’s grandson DaSaratha. 

3. Besnagar Garuda pillar inscriptions. 

4. (a) Inscriptions on the railings of Stüpa I at Sánchi. 

(b) Inscriptions on the railings of Stipa II at Säncht. 
(c) Bharhut railing inscriptions. 
(d) Inscriptions on the remnants of the old Bodh-Gaya railing. 

5. (a) Besnagar Garuda pillar inscription of the year 12 after the inscription of 

mahäräja Bhägavata. 

(b) Inscription of Nayanika, widow of the Andhra king Sätakani I in the 

Nänäghät cave. 

(c) Bhärhut torana (gateway) inscription. 
Hathigumpha inscription of Khäravela, king of Kaliñga. 
Sañchi torana inscriptions. 

. Inscriptions of the time of Sodasa. 

Chanda's researches form the basis of later inquiries in Bharhut inscriptions by Barua 
and Sinha" and by N. G. Majumdar.“ 

Barua and Sinha print and discuss three lists of letters: A. gateway inscriptions 
“engraved. ..... by Western artists whose script was Kharoshthi ", B. coping inscriptions 
“engraved... . . Бу different sculptors apparently of the same period”, and C. rail-pillar, rail- 
bar, rail-panel and rail-medallion inscriptions, engraved at different times...... by different 
artists (masons and sculptors) of different localities, where the Brahmi was or was not the 
prevalent script”. Obviously list A contains ће younger type of letters and В the older, while 
in C both types are mixed. N. G. Majumdar, inquiring into the chronology of early Brähmt 
inscriptions, again distinguishes two layers of Bhärhut inscriptions. In his edition of 
Sanchi inscriptions, contributed to the monumental, but somewhat bulky work of Marshall 
and Foucher on Sánchi in three volumes, he gives a clear survey of the palaeographical 
position and a revised, and in our opinion more correct, date for the Bhärhut inscriptions, 
viz. circa 125-75 B.C. instead of 150-100 B.C. His results with respect to the older Bharhut 
inscriptions he states( Vol. I, рр.270Г), after having fixed the last quarter of the second century 
B.C. as the date of the railing of Stüpa 2 at Sanchi, in the following words: “ Judging from 
palaeography, the major portion of the balustrade of the stüpa of Bharhut would also appear 
to belong to this period”, and again: “ The inscriptions of Stipa 2, together with those on 
the Bharhut railing and the Bhilsa pillar’, represent therefore the concluding phase of group 2 
of our table of alphabets* (circa 125-100 B.C.)”. 

‘The younger inscriptions engraved on a gateway pillar “and some portions of its 
railing. which appear to have been later additions ” he attributes to a different cate- 


взе 


MASI., 1, 1919. 

*L.c., рр. 14-15, cf. BI, pp. 108 Е 

351., рр, 103-112. р 

“Marshall, Sir John, and Alfred Foucher: Tie Monuments of Säächt. With the texts of inscriptions 
edited, translated and annotated by N. G. Majumdar, Calcutta: Manager of Publications, 1940, 3 vols. 

Refers to the Besnagar Garuda pillar. Dr. D. C. Sircar is of the opinion that the Besnagar 
epitaph of Heliodorus “cannot be much earlier than the end of the second century В. C." [The History 
and Culture of the Indien People, ed. by R. C. Majumdar and A. D. Pusalker, Vol. П (1951), p. 195]. 

* Monuments ој Заден, Vol. ТЇЇ, end. 
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gory and has them classed “ with certain epigraphs on the Bodh-Gayä railing, e.g. those of 
the time of Brahmamitra and Indrägnimitra and with the Mathura inscriptions of Utara- 
dásaka and king Vishpumitra ”. This group, according to him, belongs to about 100-75 B.C. 

We look with some reserve at the attempts to classify individual Bharhut inscriptions 
as earlier, and others as later, resting upon the shape of one or two test letters only. Certainly, 
a process of gradual transformation of aksharas in early Brahmi can be stated, and the 
general trend is clear enough. However, as Barua says‘, “ certain forms became stereotyped 
at a particular period of time as an outcome of a very complex process, of the action and 
reaction of various factors. The shape of letters depends on the local style, the personal 
habit and temperament, the nature of space and material, the position of the scribe, the 
nature of the tool, and the rest ". Sometimes we find slightly different forms of test letters 
side by side in the same inscription, or in inscriptions doubtlessly belonging to the same 
time. In other cases advanced types of one letter occur together with conservative ones of 
another. So in the inscription B 26 (Plate XVIII) an advanced chha of nearly ‘butterfly’ type 
stands by the side of an old shaped ќа, and in B 28- В 31(Plate XVIII), in the words alambusa 
and achharä, the letter а is written each time in a somewhat different shape, although the 
inscriptions are found on one and the same sculpture and refer to the same representation. 
Majumdar says, after discussing the palacographically late features of some letters of the 


ФЕ ANIA 


B26 вз B29 во B31 вэ 


ground balustrade inscriptions of stüpa I in Sañchi: "The parts of the balustrade where these 

inscriptions occur must undoubtedly have been later insertions, due to subsequent additions 

and repairs, and they have no bearing on the date of the balustrade as a whole”. 

Tt scems wise, not to decide in such cases without allowing some margin for the habits 
of the individual scribes, and to take into consideration, besides palacography, any other 
evidence that might be available. 

The gradual change in the form of some test letters in Bhärhut is shown in the following 
synopsis: 

Regarding letter a: In the inscriptions of Agoka the two left arms of the letter a generally 
meet at a point. Another type, more rare, has a gap between the arms, and this type 
is a characteristic of the post-Asokan writing. 

Letter ka: The old type is a cross of which the horizontal and the vertical intercross each 
other in the middle. The later type has a shorter horizontal, crossing higher up, and. 
looks like a hanging sword, or a dagger. 

Letter ga: In the old type the arms form a sharp angle at the top; the later type has a 
markedly rounded top instead of the angle. 

Letter «Ма: The old types show nearly a circle bisected by a vertical. Then the corpus 
becomes more elliptical, and finally it looks like a butterfly with two loops. 

Letter dha: In the inscriptions of Ašoka this letter is of the shape of the Roman D, the vertical 
stroke appearing to the left. In the post-ASokan writing the vertical stroke is found to 
the right, and the form of the letter is a reversed one. 

Letter pa: In later times the right vertical is heightened, and the left and right verticals are 
nearly equalized. 


"BL, р. 110. 
«зав, Vol. I, р. 268. 
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Railing Torana Mathura (List 125) 


Я Я 
+ 


n 
ф 
q 
L 
Y 


pu 


"odd 


Letter bha: In the old type the right vertical of the letter is of equal length with the left one; 
later on the lower part of the right vertical is elongated. 

Letter ma: In later times a tendency towards angularization is obvious. 

Letter ya: The old type is that of a vertical standing upon a horizontal crescent, sometimes 
high-curved. Later on the letter resembles an anchor. 

Letter та: The old type is a straight vertical stroke with equally thick ends; later on the 
upper end gains in the thickness, and the letter looks like the blade of a sword. An 
old variation has the vertical stroke curved like a corkscrew. 

Letter va: As in the letter ma a tendency towards angularization is obvious in later times. 

Letter sa; In the younger type, as with the letter pa, the right vertical stroke is lengthened 


u 


roto - 
As 


and nearly equalized to the left one. 
Letters pu and su: In the earlier type the u—mark is applied towards the middle part of the 


letter, in the later type in continuation of the right vertical, 


REFERENCES OF INSCRIPTIONS TO PLATES 


‘The inscriptions are reproduced from estampages with the exception of those 
marked * or ў. 


* means: from eye-copy, +—photographed from the stone, $—from estampage and 


photographed from stone. 


XXVIII А 85 хи 


Plate Plate 
Al H A A 
A2 XXIII* A A 13 
АЗ XXIII* A A 13 
A 4 п А А 
А 5 II A A 
Аб Ir A A 
A7 XXIII* A 9 A 
А В u A A 
A 9 XXIV* A 
A 10 п А B 
All п А B 
A 12 ш А в: 
А 13 ш А B 
А 14 ш А B 5 
А 15 ш А B 
A 16 HI A B 
А 17 XXIV* A B 
А 18 Ш А B 
A 19 IV А B 
A 20 IV A B 
А21 1У А B 
A22 IV A B 13 
А 93 IV A B 
А 24 IV A B 15 
А 25 У А B 
A 26 XXIV* A B 
А 27 У А B 
А 28 у А B 
А 29 у А B 
A 30 у А B 
A 31 у А B 
A32 У А В 23 
А 33 XXIV* A B 
А 34 VI ^ B 25 
А 35 XXIV* A B 
А 36 XXIV* А B 
A 37 VI A B 
A 38 м А B 
A 39 VI A 12: В 30 
A 40 VII A B3 
А 41 УП А В За 
А 42 VIL A B 32 
A 43 XXIV* A B 33 
АН 
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xxxvi 
Plate Plate Plate 

B 35 XIX В 47 XIII B 60 B 73 XXI 
В 36 XIX B 48 XX B 61 B74 XXIII 
B37 XIX B 49 VI В 62 В 75 XXIII* 
В 38 XIX B 50 XX В 63 B 76 XXIII* 
В 39 XIX B 51 XXt B 64 B77 XXII* 
B 40 XIX* B52 XX B 65 В 78 XXIII 
ва XIX*, XL B 53 XX B 66 В 79 XXIII 
B42 XIX В 54 хх В 67 B 80 XXIII* 
B 42a XLI В 55 XX B 68 В 81 XXIII* 
В 43 XIX} B 56 XXI} B 69 B 82 XXIIIT 
B 44 хх B 57 хх B 70 

B45 XXt B 58 хх 871 

В 46 хх В 59 XXI B72 


LOCATION OF BHÄRHUT INSCRIPTIONS 


as described by General Cunningham" 


I. Inscriptions on pillars of gateways (rana). 
Al (687), А 2 (688), A 129 (689). 
IL. Inscriptions on coping stones (uspisa). 
(D A70 (690) 
(Ш) В57 (691), B 63 (692), B 69 (693), B 50 (694), B 42 (695), В 77 (696), 
(Ш) B64 (697), 
(IV) B48 (698), В 68 (699), 
(V) ва (700), B 54 (701), B 65 (702), 
(VI) B46 (703), B 45 (704), 
(VII) A 5 (705), B 58 (706), B 73 (707), B 74 (708), 
(УШ) B 56 (709), B 67 (710), B 75 (711). 
IIL. Inscriptions on pillars (stambha) of railing and returns (gates). 


(а) S. E. Quadrant 
(Р 11) A 34 (712), (Р 12) A 38 (713), В 14 (714), 
(P 13) A 68 (715), (P 17) A 71 (716), B 11 (717), 
(P 15) A 42 (718), (P 18) A 14 (719), 
(P 2) A 12 (720), (М 5) А 50 (721), B 16 (720), 
(P 21, M 2) A 24 (723), B 43 (724), (P.6) A 21 (725), 
(P 10) B 7 (726), A 94 (727), (P 26) A 22 (728), 


(P 14) А 98 (729), В 47 (730), В 32 (731), В 33 (732), B 34 (733), 
(P 1) A 95 (734), B 6 (735), B 4 (736), B 5 (737). 
(b) S. Return 
(P 29) A 62 (738), B 23 (739), B 24 (740), B 25 (741), B 26 (742), B 27 (743), 
B 28 (744), B 29 (745), В 30 (746), B 31 (747), B 60 (748), B 61 (749), 
B 38 (750), В 39 (751), B 36 (752), B 37 (753), B 71 (754), B 70 (755), 
B 72 (756), А 136 (757). 
(с) S. W. Quadrant 


(Р 2) A 123 (758), (M 7) A 40 (759), B 17 (760), 
(P 9) A 74 (761), (P 23) A 61 (762), 

(P 27) АВ (763), (Р ?) A 52 (764), 

(M 10) B 78 (765), (P 30) А 65 (766), 

(P 25) Аб (767), (P 2) A 66 (768), В 52 (769), 


(P 16) ВВ (770), ВО (771), A 80 (772). 
(d) W. Return 

(РЗ) А 59 (773), В 40 (774), B 21 (775), B 22 (776), B 18 (777). 
(e) N. W. Quadrant 

(P 8) A 29 (778), B 13 (779), (P 20) A 30 (780), 


'A 1, B 1 etc. refer to our treatment of the inscriptions below. Group A consists of. donative 
inscriptions, group B of inscriptions describing the sculptural representations. The numbers given 
in brackets are the corresponding ones on Lüders’ ° List of Brähmi Inscriptions’. "The arrangement in 
the List follows the order given by Cunningham in StBh. 
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displaced B 76 (781—791), (M. ?) A 16 (782), B 15 (783), 
(M 9) A 32 (784), B 49 (785), (P 31) A 39 (789), В 10 (790), 
(P 5) А 58 (792), B 2 (793), B 1 (794), B 3 (795). 

(f) М. Return 


(P 28) B 55 (786), A 60 (787), B 66 (788). 

(g) N. E. Quadrant 
(P 29) A 27 (796), (P 19) A 51 (797), 
(P 4) A 25 (798), (?) A 46 (799), 
(P 7) A 73 (800), B 19 (801), B 53 (802). 

(h) Displaced Batanmara 
A 124 (803), A 54 (804), B 35 (805), A 43 (806), B 59 (807), A 26 (808), 
A7 (809). 

(i) Displaced Pataora 
B 51 (810), B 12 (811), A 17 (812), A 33 (813), B 20 (814). 

IV. Inscriptions on rail-bars (sci). 

(a) S. E. Quadrant 
A 78 (815), A 15 (816), A 37 (817), A 13 (818), A 11 (819), A 10 (820), 
А 120 (821), А 114 (822), A 118 (823), A 81 (824), B 44 (825), A 119 (826). 

(b) S. Return 
A 102 (827), A 84 (828), A 85 (829), A 86 (830), A 72 (831), А 89 (832), 
A 63 (833). 

(с) 5. W. Quadrant 
А 93 (834), A 31 (835), A 49 (836). 

(d) Inscriptions on displaced rail-bars and on fragments 
A 19 (837), A 18 (838), A 20 (839), A 76 (840), A 77 (841), A 67 (842), 
А 109 (843), А 108 (844), A 96 (845), A 105 (846), A 101 (847), A 88 (848), 
А 110 (849), A 64 (850), А 79 (851), A 45 (852), A 90 (853), A 115 (854), 
А 92 (855), A 56 (856), A 55 (857), A 41 (858), A 53 (859), A 28 (860), 
А 23 (861), A 122 (862), A 91 (863), А 82 (864), A 83 (865), А 106 (866), 
А 57 (867), A 87 (868), A 3 (869), A 75 (870), A 116 (871), A 117 (872), 
А 108 (873), A 100 (874), A 121 (875), A 47 (876), А 36 (877), A 48 (878), 
А 104 (879), A 112 (880), В 62 (881), A 4 (882), A 99 (883), B 79 (884), 
А 35 (885), A 69 (886), А 126 (887), А 131 (888), A 128 (889), A 132 (890), 
A (891), А 130 (892), A 113 (893), A 134 (894), A 107 (895), A 135 (896), 
В 80 (897), A 97 (898), А 125 (899), А 133 (900), В 75 (901), B 81 (902), 
А 127 (903), В 82 (903a). 


TEXTS AND TRANSLATIONS 
PART A 


DONATIVE INSCRIPTIONS 


(a) FORMAL ASPECT 

In comparison with the later donative inscriptions, the wording of the Bhärhut 
inscriptions is simple. In its shortest and very common form the inscription mentions only 
the name of the donor, put in the genitive, followed by the word балай “ gift "^ In about 
forty cases the object of the donation is specified as thabho (thambho),* thabhä, suchi,* bodhichaka 
(A 106), fanachakamapari[repo] (A 127). Usually the word dánam comes after the object of 
gift, but the reverse order of words is found in not less than twelve cases.” In one inscription 
(A 50) the word dänari is obviously to be understood, but the writer did not think it necessary 
to inscribe it^ Whereas in most cases particulars regarding the native place, profession etc. 
of the donors are given before the word дала, in four inscriptions we find a word or two 
added after it, referring to the native place (A 39) or the personal relationship (A 46, A 90) 
ofthe donor, In A 76 the female donor is characterised as a nun (bhichhuni) after the word 
dana, Normally the donations are made by individuals obviously for their own spiritual 
welfare. In one case (A 108), however, it is specially mentioned that the gift was made 
for the benefit of the parents of the donor (mätäpituna athäyä). In A 5, the donation does 
not come from an individual donor but from the community of the town Karahakata. 
It was probably collected by subscription. Similarly in A 16 the gift is attributed to 
a group of donors from Purikä.” Normally it is to be presupposed that only the cost of the 
objects given was borne by the various donors; but in one case (A 112), if the interpretation 
given below is correct, the inscription would mean that the donor himself had carved the 
relief besides paying the cost of the stone. In A 1, special reference is made to the stone- 
work (carving) added to the torana as decoration. 


(b) CONTENTS 


The donors mentioned in the 136 Bhärhut inscriptions of our group A* include both 
the men and women who lead the worldly life and those that have renounced it. Thus on 
the one hand we have about 58 gifts from laymen* and about 36 from laywomen,'” whereas 


"Та about eight cases the anusvära is omitted. Once, in A 96, the word is used in the masculine 
form däno which, according to Lüders, is probably a clerical error (as well as dan[4] A 49a). 

VÀ 6, A 7, АВ, А 39, A 40, A 46, Á 50, А 54, А 58, A 61, À 65, А 66, А 68, A 71, A73, A 80, 
A 87a, À 94, А 98. In A 34 it is mentioned that the pillar donated is the first one (pathamathabho)- 

ЗА 25, А 27, A 29, A 123, A 124. 

4A 23, A 56, À 72, A 87, À 89, A 96, A 101, А 104, A 105, A 109, A 111, A 118, A 119. 

3 Qf. dinam or dana ай A 6, À 58, A 61, A 94; dánam thabhd А 25, A 27, А 29, A 125; лат or 
dana suchi A 109, А 118, A 119; dana fanachakamapari|repo] A. 127. 

The word dûna is missing also in АЗ, A 9, А 11, А 35, A 43, A 44. But these inscriptions seem 
to be incomplete. 

In Sánchi, gifts have been made by villages, or by particular sects or guilds having their residence 
in Vedisa or Ujeni (Ujjayini). 

® Four newly recovered inscriptions (A 49a, A 54a, A 54b, A 87a) have to be added. 

*A1-A3, À 6, À 7, A 13, A 21-A 23, A 25, А 26, A 30, A 31, A 36, A 40, А 47, A 50, A 5ta, 
A 54b, A 55, А 81-А 113, А 129(2), А 130(2), А 132, A 133(?). 

7144, À 9, A 10, A 14, A 15, Á 18, A 19, À 20, A27, A 28, A 32-A 35, А 45, А 46, A 48, A 49, 
А 49а, А 53, A 114-A 128, А 134(2)- 


2 TEXTS AND TRANSLATIONS 


on the other hand there аге 25 donations by monks' and 16 by nuns.“ It is perhaps striking 
to find monks and nuns making donations, as they were forbidden to own any personal 
property besides some ordinary requisites. Probably we have to suppose that they collected 
the money required for some pious purpose by begging it from their relatives or acquain- 
tances. It is, however, never stated in Bhārh, as in Jain inscriptions from Mathura, 
that the dedication was made by a layman at the request of some clergyman. The wording 
of the Bhärh. inscriptions refers to the Buddhist clergyman in such a way, as if he himself 
had made the donation, 

In some inscriptions only the names of the donors are mentioned, while in the others 
we find details regarding: 

(I) the places they come from, 

(H) “the family (gotra) ог tribe they belong to, or the relationship they have to some 

other person, 

(III) the professions they follow, and 

(IV) the ecclesiastical titles they bear (in case of monks). 

The places from where the donors come are mentioned in 52 cases. Several of these 
place-names occur more than once, for instance, Vedisa (six times), Karahakata (five times), 
Purika (five times), Moragiri (five times), Chudathila (thrice), Pätaliputa (thrice), Bibikana- 
dikata (twice), Bhojakata (twice), Chikulana (—Chekulana, twice), Nagara (twice). The other 
place-names occur only once, see the treatment of place-names below р. 6 f. 

The donors mentioned in A 1-4 and in A 130(?) are members of the royal family of 
king Dhanabhüti who apparently was a feudatory of the Sungas. In A 1, Dhanabhüti is 
called the grandson of ‘king’ Visadeva. In A 3, he himself is called king (räja) and his son 
Vadhapala is styled * prince’ (kumära). In A 4, а female donor of the name Nagarakhita 
is mentioned as the wife of a * king” whose name is lost. A 130 refers to a ‘king’ and a 
“supreme king * (adhirdja) whose name again has not been preserved. The historical bearing 
of these inscriptions is discussed under A 1. 

The family (gotra) of a female donoris given in А 35 as Vasithi (Vasishehi), and the name 
of а tribe to which two female donors from Pataliputra and another lady from some un- 
known place belong, occurs as Kodiya (A 14, А 15) and Koda (А 116). In a few inscriptions 
the donor's relationship to his mother is mentioned as * the son of so and so’. Such is the 
case in A 1 where king Dhanabhüti and his ancestors appear. Here the name of the respec- 
tive mother refers to her gotra, e.g. Gagiputa (Gargiputra) Gotiputa (Gauptiputra), Vächhiputa 
(Vatsiputra)*. In A 100, however, the donor ismentioned simply as the son of Sri (Seriya puta). 

Once the relationship of the donor to his grandfather and father is expressed аз Jahi- 
ranatu Isirakhitaputa (Fahiranaptyi Rishirakshitaputra) A 50. 

The female donor Pusadevà (Puskyadevá) is referred t> as “the mother of so and so” 
c.g. Dhamaguta-matu (Dharmagupla-mátri) in A 120. In three other cases the name of the 


A 8, A 17, A 38, A 39, A 41, А 51, А 51, A 56-A 73. The titles updsaka for male and upi 
female lay-worshippers, as well as bhikhu or bhichhu (bhikshu) for monks are never used in Bhärhut inscrip- 
tions. We find only bhikhuet or Bhichhunt (bhikskunt) for nuns. The monks in Bhárhut inscriptions 
are to be recognized only from their ecclesiastical titles given below. In Safichi inscriptions, however, 
upasaka and updsikd occur 4 and 15 times respectively, and Bhikhu or bhichhu as also bhikkunt or bhichhunt 
occur very often. 

ЗАЛЬ A 12, A 24, A 29, A 37, A 42-A 44, A 52, A 74-A 80. 

ЗЕ Koddyo for Kodiyo in A 116 and В 72. 

“Cf. Hultzsch, ГА. Vol. XXI (1892), p. 227, note 11: “The custom, in accordance with which 
each of the three kings bears a secondary name derived from the gira of his mother, has descended 
through the Andhras to the Kadambas and Chalukyas; see Dr. Fleet's Kanarese Dynasties, p. 5, note 2 7. 
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female donor is not mentioned, but she is called “the mother of so and зо” cf. Sefaka-matu 
(Sreshthaka-mátri) A 18, Chätila-mätu A 28, and Tosálasa máta=Gosálasa таш (Gosälasya mätuh) 
А 90. In A 54b, a man named .Vagarakhita (Nägarakshita) occurs as a donor in the 
company of his mother. 

A female donor is referred to as * the wife of so and so’ in Revatimitabhariya (Revatimi- 
trabhäryä) А 34, in Vasukasa bhäriyä A 46, ог“ the daughter of so and so’ in. Mahamukhisa dhitu 
(Mahämukhino duhituk) А 42. 

The professions of lay-donors are mentioned only in two cases. One of the donors 
(A 22) is styled as ‘horseman * (asavärika=asvavärika), and the other (A 55) as ‘sculptor’ 
(rupakäraka=rüpakäraka). In A 21, the donor is characterized as “householder * (gahapati = 
arihapati).! 

A great variety is to be found in ecclesiastical titles:* 

aya (ауа) ° the venerable’ A 8, A 67-A 72; 

bhadata (bhadanta) ° the reverend’ A 41, A 64-A 66; 

bhänaka (bhänaka) ° the reciter А 54, А 54а, А 63; 

combination of bhadarıta with aya A 38; 

combination of ¿ya with bhánaka A 62; 

combination of bhadata with bhänaka А 39, A 61; 

combination of aya with sutaritika (sttrántika) ° the student of the sütrántas" A 51; 

combination of aya with petaki (petakin) ° who knows the pitakas’ A 56; 

combination of aya with aritevási (antevásin) ° the pupil’ A 73; 

combination of bhadata with satupadána (srishtopädäna) ‘ who has abandoned attach- 
ment’ A 58; 

combination of bhadata with aya, bhänaka, and navakamika (navakarmika) * superinten- 
dent of the works” A 59; 

bhatudesaka (bhaktoddesaka) ° superintendent of meals? A 17; 

parichanekayika (pachanaikäyika) * who knows the five Nikayas? A 57; 

bhikhuni (bhikshuni) “a nun'* A 11, A 12, A 29, А 44, A 52, A 80; 

bhichkuni А 24, А 37, А 42, A 43, A 74 - A 79, 


Personal Names 


As the following classification points out, there is a great variety in the names given 
to persons. A large number of these names is religious (theophoric).* Apparently we are 
in a period when the worship of old vedic deities still existed and when the rule of some 
Grihyasütras recommending to name a person after some nakshatra was in vogue. But the 
cult of minor deities and spirits like Yakshas, Bhütas and Nägas and of saints seems to have 


"Та S&üchi inscriptions there is a great variety of professional epithets like sefhi (a banker), vanija 
(a merchant), deesani (a foreman of artisans), ikara (a royal scribe), rajuka (a high District officer), 
lekhaka (a writer), padhaki (a mason), pävärika (a cloak-seller), sotika (a weaver), and kamika (an artisan). 
‘The epithets ° horseman * (asavdrika, Bhärh. А 22) and ‘householder’ (gahapati, Bhärh. A 21) occur as 
well (Rhys Davids SBE XI, p. 257, note, sees in gahapati a * village landholder >). 

"Та Sšñchi we get some more ecclesiastical titles like thera (Senior), dlamakatlika (preacher of the 
law), vindyaka (guide, instructor) and sapurisa (a holy man). On the general importance of some of the 
church titles see below p. 48 and notes. 

“The donor is not specially said to be a monk. But the office he holds is known from the Pali 
texts to be that of a clergyman. ч 

"The corresponding designation for monks: bhikku or bhichhu (bhikshu) is not to be found, as 
mentioned above p. 1, note 11. 

3“ Theophore Namen”, see Hilka, Alfons, Die altindischen Personennamen, Breslau, 1910, 
pp. 78-112. 
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been very popular. Besides, names derived from the Vaishnavite and Saivite deities prove. 
also the existence of these sects in that period. Often the person is called “protected? 
(guta=gupta, rakhita=rakshita, pálita) or * given” (data—datta), by some deity or star; or 
the person is said to have some deity as his ‘ friend * (mita=mitra) or “вой? (deva), or is said 
to be the deity’s servant (dia); In the case of such names as may be called Buddhist, 
however, words as sañgha, dhama=dharma, budka—buddha, bodhi, and thupa—stüpa appear in 
place of the deity’s name. It is surprising that such Buddhist names are relatively few, 
and that there is no marked difference in naming laymen and clergymen.* The non. 
religious names referring to the appearance of the body, mental dispositions, plants or 
animals are comparatively seldom met with. 
I. Religious Names 
1. Buddhist: (a) Male names: Thupadasa (Stipadasa) A 95; Dhamaguta (Dharmagupta) 
А 94, A 120; Diamarakhita (Dharmarakshita) А 95; Budharakhita (Buddharakshita)® 
А 55, “А 57, "А 58; Budhi (Buddhi) A 21; Bodhiguta (Bodhigupta) A 99; Saghamita 
(Sarighamitra) A 40; Sarigkanita (Sanghanitra) A 106, (A 107); Sagharakhita (Sangha- 
rakshita) A 108; Saghila (Sañghila) А 109. 
(b) Female names: Dhamarakkita(Dharmarakshita)* А 52, A118; *Budharakhitä 
(Buddharakshitä)®; А 76; *Samanä ($ramanä) А 12. 
2. Names derived from stars: 
A. Constellation (nakshatra)?—(a) Male names: Utaragidkika (Uttaragridhyaka?) A 7, 
Jethabhadra (Fpeshthabhadra) A 92, *Pundvasu (Punarcasu) A 72, Pusa (Pushya) A 98, 
Pusaka (Puskyaka) A 47, Phagudeva (Phalgudeza) A 30, Bhäranideva (Bharayideoa) A 100, 
Revatimita (Revatimitra) А 34, банка (Soätika) А 132. 
(b) Female names: Anuradha A 32, *Pusadatá (Pushyadatta) A 43, А 44, 
Pusadevä (Pushyadevä) А 120, Pusa (Рафа) А 27, *Phagudeva (Phalgudeva) А 75 
Sakataderä (Sakata[ =Rohini ева)“ A 15, Sond (лагата) А 123, Tisa (Tisha) A 49a, 
B. Planet (graha)"—(a) Male names: Agaraju (Arigáradyut) A 1, A 2. 
C. Sign of Zodiac (rási)'"—(a) Male name: Siha (Sina) A 111. 
(b) Female name: Chapada" A 34. 
3. Vedic: (a) Male names: Agirakhita (Agnirakshita)'> A23, Mahidasena (Mahendrasena)'s 


read by Majumdar as Лојане, is attested (cf. List Мо, 467, 
¡Rohani as first member of a compound are Rohanimitä (List No. 996, 


c haps this may be a name derived from an animal, cf. Ника p. 119, Sitthaghosha. etc, 
dames cae ко Бе the same as али, the sign of the zodiac Sagittarius. Hilla, Lep 138 gives 
gontaining some word for * bow as the second member of a compound. Bat as iit our. 
case the name is that of a woman, it is not likely that it refers to the weapon. 
* НіШа Гер. 80 f. 
"*Hilka Lc.p. 82 (Indra as Mahendra). 
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А 13, Mita (Mitra)! А 101, * Mahara (Mahira, Mihira)' А 73, Visadeva (Vifadeza)* 
Al. 
(b) Female names: Ayama (Агата) А 33, Idadevä (Indradeud) A 19, А 45, 
Mitadeva (Mitradevä)' A 127, Soma? А 37. 
4. Ршашс: (a) Male names: 
(1) Deities in general—Devarakhita (Devarakshita)® А 93, Devasena A 64. 
(П) Spirits and animal deities—*Bhutaka (Bhütaka)” A 8, Bhutärakhita 
(Bhitarakshita? А 31, “А 38, Yakhila (Yakshila)® A 105, *Gorakhita (Gorakshita)® 
A 68, *Nägadeva'® A 70. 
(LII) Rishi worship"—Zsidata (Rishidatta) A 86, *Isidina (Rishidatta) A 62, 
*Isipälita (Rishipalita) A 59, A. 60(2), Isirakhita (Rishirakshita) A 50, A 87, (A 87a), 
A 88. 


(IV) Minor deities—Sirima (Srimat)* A 110, “Маййаз (Mahipalita?) A 65, 
Gägamita (Gaigämitra)'* A 89. 

(V) Saivitc—Isäna (Бала) А 84, A 85, Vädhapäla (Vyādħapāla)® A 3, 
Samika (Svámika)" A 6, ФА 41. 

(VI) Vaishnavite—*Xanaka (Krishnaka)* A 39, Kanhila (Krishnala) A 63, 
*Valaka (Balaka)'* A 61, Valamita (Balamitra) А 36. 

(b) Female names'— 

(I) Spirits and animal deities—*Bhuta (Bhatá) A 77, Yakhi (Yakshi) A 116, 
Gorakhitä (Gorakshita) А 46, * Diganagà (Dirinaga) А 24, *Nágadevá А 11, Nagarakhita 
(Nägarakshitä) A 4, А 54b, Nagasend А 14, “Лара А 74, *Nägilä А 99, *Sapaguta 
(Sarpagupta) A 78. 

(П) Rishi worship—Isirakhita (Rishirakshita) A 53. 

(III) Minor deities—Sirima (так) A 48, Seri (Sr) A 100, Сїатаа (Chandra) 
A 128. 

(IV) Saivite—Samidata (Svämidatta) A 122. 


Hilka Lc.p. 94, 
* On suffix -(i)/d in names, see НИКа, Цер. 68 £. 


According to Lüders Kanaka is the defective writing for Kanhaka (Kyishnaka). For names referring 


to Krishna sec Ніка Lc.p. 93. НИКа, however, takes Kanaka as ‘gold’ and classifies the name as 
referring to minerals (cf. p. 121). Tt is also possible to relate it to the appearance and parts of the body 


(II, 1) as it could correspond to ° kargaka ". 
"9 Hilka Lc.p. 94. 
° For references to НИКа see under male names. 
*' Hilka Lc.p. 101 f. 
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IL Non-religious Names 
1. Appearance— colour, size, dress, voice, and parts of the body: 

(a) Male names—*Sämaka' ($yämaka) A 66, *А 73, *Chula (Kshudra)* A 51, 
*Chuladhaka (Kshudra?) А 17, Chulana (Kshudra?) A 91, Mahamukhi (Mahä- 
mukhin)* ФА 42, Muda (Munda) А 102, Ghätila (Скаја ‘nape or back of the 
neck'?) A 28. 

(b) Female names—Sama (Syáma): A 20, Gol? A 49, Ghosá (Ghoshà A 117, 
Kachula (Kaitchula ‘a bodice’)? A 115. 

2. Mental disposition and temperament: 

(a) Male names—Anarida (Ananda) А 50, Avisana (Avishanna) A 82, А 83, “атаа 
(Мала) А 69, *Nadogiri® (Nandagiri) A 54, Namdagiri? A 97, Раша (Рита. 
* crafty, cheat?) A 96. 

(b) Female names—Ujhikä (Ujjhika ‘one who has abandoned (2)) A 114, 
Nadutara (Nandottara) A 119, *Badhika (Baddhika * one who is bound’) А 42. 

3. Wealth, fame, and birth: 

(a) Male names—Dhanabhiti'® A 1, A 2, Газа" А 46, Setaka (Sreshthaka)** А 18, 
дата (Fitämitra?) А 26, *Apikinaka (Apigirnaka?) A 67, Yasika ( Гааз?) 
А 136, Gosála= Tosála (Gofala ‘born in a cow-stall”) A 90, *ўма" A 56, 
*Parithaka (Panthaka “ born on the way *?)* A 71, Vijitaka “one born in the 
country (2) A 104, Suladha (Sulabdha) A 2 

(b) Female name—Avasika (Avasika * one who has a residence( 2)'). 
4. Plants and animals: Е 
(a) Male names—Atimuta (Atimukta) А 81, Suga, Saga (Swiga) A 1, А 9. 
(b) Female names—Valimità (Vellimiträ) A 35, Kujará (Кийјага)" А 10. 
Unclassified male names: 
Jahira A 50, Yamita А 103. 
Place-Names 


pr 


Besides the place-names which occur more than once (cf. p. 2)—viz. Vedisa (six 
times), Karahakata (five times), Purikä (five times), Moragiri (five time), Chudathila (thrice), 
Pätaliputa (thrice), Bibikänadikata (twice), Bhojakata (twice), Chikulana (=Chekulana, twice), 


"Ніка Lc.p. 127. 
‘Gula, Chaldiaka and Chulana do not appear in Hilkas classification under “Gestalt und körperliche 


Lep. 126. 
° Hilka Lc. 134, 

° Nanda, "Nanda-paroata and Nandi-giri occur also as the names of a mountain. 

Hilka (ср. 198. 

For compounds with vasu see Hilka Lc.p, 133. For other names derived from the deities called 

Тала sec НИКа Lc.p. 88. 
“НИКа Lc.p. 131. 
"For names referring to fame sec НИКа Lc. 
“For names referring to birth sec Hilka |. 
"Cf. Panini, IV, 3.29. 
*Hilka Цер. 115, 


*? For names referring to animals, including oth а 2 i 
tds ng 5, including other names for elephant but not ќијата, see Hilka 


142, 
. 123. 
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Nagara (twice)—a number of places, in which the donors originated, is mentioned 
only once, for instance Asitamasä, Kamuchu(?), Käkamdi, Kosambi, Khujatiduka, Therākūța, 
Dabhina, Namdinagara, Näsika, Padela, Parakata, Parikina, Bahada, Benäkata, Bhogavadhana, 
Venuvagáma, Sirisapada and Selapura. 
A. Formation 

If we compare these names with such place-names as are found in Sañchi inscriptions, 
certain formative elements of that time arc conspicuous. We find: 

(a) Names ending in -kafa: Karaha-kata A 6, А 7, A 8, Para-kata A 48, Bibikänadi- 

kata A 21, A 22, Benä-kaga A 49a, Bhoja-kata A 23, А 24. 

The ending -kafa probably goes back to Sanskrit katakz" (modern Када) in 
the sense of ° circle, valley or camp’. It occurs also very often in Prakrit inscrip- 
tions as -Ёца or -kada, for instance in Sáñchi in Beda-kada, Bhadana-kata (Bhadana- 
kada), Madalächhi-kata — (Madalachhi-kada), Morajäbhi-kata (Morajáha(hi)-kata 
(Morejahi-kada), Sida-kada (Seda-kada), Viraha-kata (Veroha-kata). 

(b) Names ending іп -gäma (Skt. -gräma * village”): Venuva-gāma А 52. 

Tn Sánchl we get a few more names with this ending, which is frequently 

used in the formation of place-names: Karıdadi-gäma, Nava-gäma, Samika-gam 
(c) Names ending in -küta ° peak” or giri * mountain ’: Therä-küta A 41, Mora- 
A 25, А 29, 

In Sañchi the names ending in some word for mountain are: Chuda-giri, 
Chuda-mora-giri, Mähä-mora-giri, Bota-Sriparzvata. 

(d) Names ending in —nagara * town”: Naridi-nagara А 45. 

In Safich! Nadi-nagara or Namdi-nagara and its derivatives occur very often. 
We also get Athaka-nagara. 

(e) Names ending in -pada (Skt. -padra "а village”, cf. above the ending -gàma): 
Sirisa-pada A 53. 

In Saftcht this ending is found in Kuthu-pada (Kuthuka-pada), Tákára-pada 

(Takari-pada) Tirida-pada; Phujaka-pada, Rohami-pada. 
(£) Names ending in -pura ° town ': Sela-pura A 54. 

In Sañchi we find Adha-pura or its derivative. 

(g) Names ending in -vadhana (Sk. -vardhana ° growth’, * increase"): Bhoga-vadhana A 51. 

In Sañchi we often have Bhoga-vadhana (or -гаайала), besides Dhama-cadhana 
and Puña-vadhana. 

(h) Other endings which are found in Sánchi inscriptions, but which are not met with 
in Bharhut inscriptions are: 
-ghara (Udubara-ghara, Kura-ghara, Kora-ghara, Kosa-ghara), 
patha (Kachu-patha, Subhaga-patha, Seta-patha, Sveta-patha), 
саа or -vada or -vida (Skt. vrta * enclosed, enclosure °?) in Achä-rät 
Puru-vida, Poda-vida, 
-vana (Tuba-vana, Madhu-vana). 
B. Identification 
Some of the place-names in Bhārhut inscriptions are to be identified with certainty, 
others only conjecturally; the location of quite a number of towns or villages remains 
unknown. 


“СЕ. the name of the town DAaria-kataka (List No. па 3 коесы хал ако 1925), 
and Dhamña-kada (List No. 1205), and Dhenuka-ketaka (List No. 1092) by the side of Denuka -kata (List 
Nos. 1090, 1093, 1096, 1097), and Diemuká-kada (List No. 1121). 
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(1) The first group comprehends some renowned localities extending over a vast 
arca from Pataliputra (Patna) in the north-east of India to Nasik and Karhad, places in the 
former Bombay State, in the West. Therefore it is obvious that Bhärhut attracted visitors 
not only from its vicinity but that pilgrims even from distant places flocked to the shrine 
or supported subscriptions to contribute to the embellishment and ornamentation of the 
monument Important localities to be identified are: 

Karahakata, probably the modern Karhäd, in the district of Satara, Bombay State, 
about forty miles north of Kolhapur. The name reappears in the Kuda Buddhist 
cave inscription (List No. 1055) as Karahäkada, and seems to be the ancient 
form of the later Karahataka, Karäd, the capital of one of the branches of the 
Silähära family." 

Kosambi (Sk. Kaufámbi), modern Kosam, on the left bank of the Jumna, about thirty 
miles to the west of Allahabad; according to the Mahaparinibbanasutta it was 
one of the great Indian cities at the time of the Buddha, famous as capital of the 
Vatsas or Vathsas." To Kosambi our inscriptions refer only once (A 52). The 
nun Dhamarakhitä, inhabitant of Venuvagáma, is called Kosabeyikà (Каша- 
mbeyika) “ native of Kosambi ”. 

Маза? the modern Nasik on the Godavari, 117 miles by train to the north-east of 
Bombay, a celebrated place of pilgrimage, known to archaeologists on account 
of some old cave-temples. 

Pätaliputa (Pätaliputra), modern Patna, the capital of Magadha in Maurya and 
Gupta times, founded by Ajätafatru of Magadha as Pätaligäma in cr. 483 B.C., 
the last year of Buddha’s Ше. A description of the town as the residence of the 
Maurya Chandragupta has been given at the end of the fourth century B.C. 
by the Greek ambassador Megasthenes. For excavations see L. A. Wadell, Report 
on Excavations at Pétaliputra Calcutta 1903; D. B. Spooner, Mr. Ratan Tata's 
Excavations at Pätaliputra ASIAR., 1913-14, pp. 53-86. 

Purikä, according to the Khila-Harivamsa (Visnuparvan XXXVIII, 20-22) a town 
between two ranges of the Vindhya mountains, The Paurikas or Paulikas are 
enumerated by different Puränas in the list of people in the Deccan after the 
Dandakas and before the Maulikas and Атаката 

Blojakata, second capital of Vidarbha (Berar) ;* probably to be identified with Bhojpur 
in Bhopal, six miles to the east south-east of Bhilsa, The Bhojpur topes have been 
described by Cunningham (“ Bhilsa Topes’) and some relic bowls with inscriptions 
have been found there (List No, 676-678). 


*Hultzsch, ZA. Vol. XXI (1892), p. 228, note 20; Cf. Nunda Lal Dey, The Geographical Dictionary 
of Ancient roc India, 2nd ed. 1927, p. 92; Shafer, Robert, Ethnography of Ancient India, Wiesbaden 
1954, pp. Г. (Nr. 176). 

: Ge манан, Dictionary of Pali Proper Names, I, pp. 692 f£; Nunda Lal Dey, Lc. pp. 96 6; 
BI. pp. 127 f. 

* Cf. Bimala Churn Law, Geography of Early Buddhism, London 1932, p. 57; Nunda Lal Dey, Lc.p. 
139, and р. 147, under Pañchavati; BI. p. 128: Мамка is found in the enumeration of people of the 
west o India in the Buränas, see W. Kirfel, Die Колер de Jader, 1920, р. 75. 

* For further references see Nunda Lal Dey, Lc.pp. 151 ff.; Malalasekera Lc. Vol. II, рр. 1784; BI. 


29. 

"СЕ Kirfel, Le.p. 75; Nunda Lal Dey, ер. 162; Law l.c.p. 65; BZ. p. 130; Hultzsch, ZA., Vol. 
XXI, p. 234, note 59, remarks: “On a town of this name, which is referred to in the great epic, see 
Böhtlingk and Roth's Sanskrit -Worterbuch, зу, At the time of the Silähäras, Puri was, the capital of 
the Kotkag: ZA, Vol. ХШ, p. 134. Another Puri in Orisa is well-known by its shrine of Jagannätha, 
®Nunda Lal Dey, Lcp. 39, and 224; Law, Le p. 62; BI. р. 131; Shafer, Le.p. 91: Hultzsch, 4., 
Vol. XXI (1892), p. 229, note 32. 
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Vedisa (Sk. Vaidisa, P. Vedisa, Vedisagiri), modern Besnagar,' 2} miles to the north of 
Bhilsa in Gwalior (Madhya Pradesh), at the fork of the Bes (Bias) and the Betwa 
rivers; known from the pillar inscription of IHeliodoros, the Greek ambassador 
from Taxila, sent to the king Käsiputa Bhügabhadra (Cf. List No. 669). The 
name is derived from the river Ина (Bes, Bias), mentioned in the Puranas as 
one of the rivers originating in the Pariyatra mountain* together with the Vetravati 
(Betwa); the Vaidisas appear ibid. in the lists of the Vindhya population 

(2) Suggestions can be made regarding the following places: 

Asitamasä, supposed by Cunningham to have been situated on the bank of the Татаза 
or Tonse river in Rewa, Central India.* 

Kalamdi? is known from grammatical Sanskrit literature" as well as from Buddhist 
and Jain sources. The Кайка on Panini IV, 2, 123 cites the name as that of a 
place in the East, quoting the derivation Kakandaka "inhabitant of Кавала”. 
In the SnA. p. 300 Sävatthi ($razasti) is said to have originally been the residence 
of the Rishi Savattha, “ just as Kosambi was the abode of Kusumba and Какапат 
that of Kakanda ” (заа Kusubassa niváso Kosambi Kakandassa Käkandi). Hultzsch? 
referred to the mentioning of Käkandi in Jain literature (Pattävali of the Khara- 
taragachha, ГА. Vol. XI, р. 247). The exact location of the town is not known. 

_Wathdinagara has been identified with Nandigráma —Nandgaon in Oudh, eight or nine 
miles to the south of Fyzabad,* or with Nandner (near Tonk);” but these identi- 
fications are not very probable, as the town is more often quoted in early Brahmi 
inscriptions than any other," besides Ujenî (Ujjayini). Is it a second name for 
some important place in central India? According to the dictionaries nandinägari 
means a particular kind of writing, and nandinägaraka a particular written character. 
=A town Nandipura occurs in a Jain cosmographical list after KauSámbi.* 

Benäkaja cf. A 49a. 

Bhogavadhana (Sk. Bhogavardhana),a place met with in several early Brahmi inscriptions," 
and known from Sanskrit literature. The exact location is unknown”. The 
Puränas place the country between Aímaka and Korkana. Majumdar” summing 
up what is known says: “ From some of the Puranas it seems that this place has to 


— Nunda Lal Dey, l.c.p. 29 (Bessanagara), p. 35 (Bidisä); Law, Lc.p.35; ВГ, p. 132; Malalasekera, 
Le, Vol. Th р, 922, For a sketch of Besnagar by Cunningham see Reports of the Archaeological Хати 
y 6-46. 


4/ India, ed. 


Sir A. Cunningham, Vol. X, Pl. XII; for a description of the remains, ibid., рр. 


Tn the ° Monuments of Saicht’, Vol. Т, p. 2, the following note is given: ““ The city was not confined to the 
fork between the two rivers but extended at last two-thirds of a mile to the river Bes”. Cf. AS/AR,, 1913-14, 


p. 186. 


“Kirfel, ср. 65. 
3 Kirfel, Гор. 76. 
+ Law, Lop. 56; Nunda Lal Dey, 1.c.p. 202 (Tamas3); BI. p. 125; Kirfel, Le-p. 65 (Tamasi). 

х ra, Le. Vol, I, p. 558; BI. p. 127; Law, Le.p. 27. 

* Monier-Williams, Sanskril-English Dictionary, s.v. 

7IA., Vol. XXI (1892), p. 235, note 59. 3 

° BI; p. 198; Law, Lc.p. 31; Хилда Lal Dey, Lc.p. 181. Monier-Williams, Sanshrit-English Dict, 


gives Nandigräma as name of a village near Daulatabad. 


° Majumdar, 521011, Vol. I, p. 299, referring to Bühler. 

19 Of List sv. Nadinagara, Nädinagara, Namdinagara and derivatives Nadanagarikä, Nadinagarika, 
JYadinagerika, Nahdinagirak, Naridinagariká, Namäinägärikä. 

"Кї, Lc;p. 226. 

= Cf. List s.v. Bhogavadhana, Bhogevadhanaka and Bhogavadhaniya, 


75. 
* Sañehi, Vol. I, p. 300. 


10 TEXTS AND TRANSLATIONS 


be located somewhere in the direction of Аяпака and Mulaka, that is, in the 
Godavari valley.” 

Moragiri (Sk. Mayüragiri is represented in Sancht inscriptions by the village (вата) 
Chuda-moragiri* and by Mahá-moragiri" Hultzsch’ contributed the following 
note: “ With Mayüragiri compare Mayüraparvata, a locality which is referred 
to in a quotation of the Charanaoyahabhásipa; see Dr. Bühlers translation of 
Apastamba, p. ХХХІ note, and Dr. von Schroeders Maitrayani-Samhits, 
p. XXIV". 

Venuvagāma (Sk. Venukagräma), dwelling-place of the nun Dhamarakhitä, the “native 
of Kosambi” (A 52), is stated to be a suburb of Kosambi and to have been 
identified by Cunningham with the modern village of Ben-Purwa to the north-east 
ofKosam. But the name seems more akin to Beluvagáma (also called Beluvagámaka 
and Belugäma, a village near Vesäli (Vaisali), where the Buddha spent his last rainy 
season, according to the Mahäparinibbänasutta® In the corresponding Sk. 
text (Mahäparinirvänasütra $ 13.2) the name of the village is Vewugramaka.® 
The modern Belgaum in the Deccan also represents Venugráma.? 

Sirisapada. "The location of the place is unknown.  Hultzsch' refers to a village called 
Sirishapadraka mentioned in two inscriptions of the Gurjara dynasty." 

(3) The list of place-names not identified as yet comprehends: 

Kamuchu(?), Khujatiduka," Chikulana (Chekulana)," Chudathila, Theräküta, 
Dabhina, Nagara,* Padela,” Parakata, Parikina, Bahada, Bibikanadikata,"* 
Selapura. 

[Epithets designating somebody with regard to his domicile are formed from place- 

names with the suffixes -ikd, -Б2 or -Ёй; see the treatment of important suffixes (under 6, 
a, 8, b, and 10, b) above pp. XXVIII Е] 


* List No. 625, as read by Majumdar. 

*List Nos. 189, 313, as read by Majumdar. 

374,, Vol. XXI (1892), р. 234, note 54. 

“BI. p. 127; Law, Lc.p. 35. 

“Миша Le Vol 918. 

Waldschmidt, Die Überlieferung vom Lebensende des Buddha 1, Göttingen 1944, 

7 Ct. Nunda Lal Dey, 95, s.v. Sugandhavarti. 2 ны ний 
ГА, Vol. XXI (1893), p. 237, noie 66. 


Vol. ХИТ, pp. 82 and 88. Barua-Sinha’s (BI. p. 27) equation with Sirisavattiu, a city of the 
Ceylon (Malalasckera, Le. Vol. IL p. 1149), does not need to be discuned 7 
*° BI. p. 128: © The Puranas mention а and Kubjámra among the holy places of India ”. 

Barua-Sinha (BZ. p. 128), wrongly taking Chikula as name of the place, try to combine it with 
Chau) near Bombay, by way of “ Chile, Claas Cie n). 

‘Occurring only in the derivation юм (А 44). Kirfel, Lc.p. 80, mentions Nägaraka as 
designation of алах Pátaliputra ассо ding to Vätsyäyana’s Kämasütra with Y abodhara's 
commentary. Could ndgarika appear in the Bharhut inscripti hort fo igarikä 
with in A 45 and other early Brahmi inscriptions? NE ые 

"3 Barua-Sinha, BZ. р. 129: “But Padel: idently th Bilasp 
о la is evidently the ancient name of Panderia in ur 
— " Barua-Sinha, BZ. p. 190: “This, as its name implies, was a place in the region of the Bimbikä 
river”. 


(c) TEXT—TRANSLATION—NOTES : A 1—136 
1 A1-4DONATIONS BY MEMBERS OF THE ROYAL FAMILY: 
687, 


РгАТЕ I 


N a pillar of the eastern gateway, now in the Indian Museum, Calcutta, Edited by 
Cunningham, with remarks by Rajendralala Mitra, and Bühler, StBh. (1879), p. 128 f. 
No. 1, and Pl. XII and LIII; Rajendralala Mitra, PASB. 1880, p. 58 ff.; Hultzsch, 
IA., Vol. XIV (1885), p. 138 Г, and Pl.; ZDMG., Vol. XL (1886), p. 60, No. 1; ZA., Vol. 
XXI (1892), p. 227, No. 1; Ramaprasad Chandra, MAST., No. 1 (1919), p. 21, No. 20, and 
PL. V; Barua-Sinha, BI. (1926), p. 16, No. 1. Bühler, ASWZ. (1883), Vol. V, p. 73. 
Text: 
Suganam гаје гапо Gagiputasa Visadevasa 
рашепа“ Gotiputasa Agarajusa putena 
Vachhiputena Dhanabhütina káritam toranár* 
silakarimarhto cha uparhno* 
TRANSLATION: 

During the reign of the Sugas (Suigas)? the gateway was caused to be made and the 
stone-work (i.e. carving) presented by Dhanabhüti,‘ the son of a Vachhi (Vatsi), son of Agaraju 
(Arigaradyut),® the son of a Gotî (Gaupti) and grandson of king Visadeva (Visvadeva),® the son 
of бат (Garg ).7 

That the бийдах are meant by the Sugas was first recognised by Bühler. Raje was 
translated by Rajendralala Mitra * in the kingdom”, by Barua-Sinha * within the dominion'," 
but the term räjyasamvatsare in No. 22 and 33, rajyasart in No. 51 of ту List is in favour of 
the meaning * during the reign’ assigned to the word by Hultzsch. Silakarimarito was first 
correctly explained by Rajendralala Mitra; it refers no doubt to the sculptures on the 
gateway. Bühler was the first to derive uparino from Sk. шраплай, but his translation was 
wrong. Hultzsch rendered ‘ silakarimarito cha иратпо” at first ‘and the masonry was 
finished ° and later on * and the stone-work arose ". 

Barua-Sinha take uparimo in the sense of the causative and translate ‘and the workmanship 


ГЭЭ 


Another donation by a member of the royal family is probably to be found in the fragmentary 
donative inscription No. A 130. 

"This word has been read by all editors as pautena. But as the diphthong au never occurs in the 
Bharhut inscriptions and as it is linguistically untenable we suggest to read polea, the more as the 
middle horizontal mark to the left, which is supposed to give the тди for au, is very slight and hence 
it is very likely that it is just an accidental prolongation of the middle horizontal mark to the right. 
On somewhat similar ground Lüders himself reads däna instead of donam in A 64. 

3 Read torana. The engraver has forgotten to incise the left upper bar of na. 

“The last akshara looks like na, but there can be little doubt that it is to be read ло, the right 
portion of the o-sign being attached to the top of the na and not as usually to the middle of the letter. 

The name appears in the classification given above П, 4, a (names derived from plants). Suüga 
is a name for the Indian fig tree (—rata). 

Sce classification IL, 3, a (names derived from wealth, fame, and birth). 

5 Regarding gotra-names cf. p.2. 

"ее classification 1, 2, B, a (names derived from planets). Hultzsch, /4., Vol. ХХІ (1892), p. 227, 
note 11: Аз suggested by Dr. Bühler, this name has to be explained by Angära[ka] iva dyotata ity Angära- 
фи, “shining like (the planet) Mars.” 

° Sce classification 1, 3, a (names referring to vedic deities). Y 1 

"^ Barua, temporarily having changed his про, translates * during the reign of the Suñgas * in 
Bark, 1, р. 29, but * within the dominion of the Suñgas * again ibid., p. #1. 
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in stone has been produced ", but all these renderings are unsatisfactory. In my opinion 
the term uparino is used here in the same meaning as in the language of the Buddhist Pali 
Canon. Innumerable times it is stated in the Vinaya that such and such object was samghassa 
uppanno; cf. e.g. Cullav., V, 23, 1 £.: sarghassa makasarijant uppannä hoti; chamarazijani uppanna 
‘oti; sarighassa chhattath ирфаппат hoti. The words are generally translated “а mosquito fan, 
or а chamara fan, or a sun-shade, had come into the possession of the бавна". This is 
quite true, but it is only by donations that the Sarhgha acquired these things, and so uppanna 
seems to have assumed the meaning of ° presented °, which would suit admirably well also in 
our inscription. 

From the inscription A 3 (mentioning Dhanabhúti's son, prince Vädhapäla) it results 
that Dhanabhüti —to his grandfather the title * king" is given in our inscription— was а. 
Xing himself. Cunningham found the name Dhanabhüti as that of a donor again in an 
inscription from Mathur (List No. 125), and tried to link this donor to king Dhanabhüti 
of our Bhärhut inscriptions. The revision of the inscription List No. 125 given here as a 
supplement shows that his assumption is an ill-founded one. 


SUPPLEMENT: MATHURA INSCRIPTION OF DHANABHUTI 
List No. 125; Prate I 


Fragmentary inscription on a railing pillar from Mathura. According to Cunningham 
the inscription was cut on a corner pillar with sockets for rails on two adjacent faces, and 
sculptures on the other two faces. Afterwards another railing was attached, and fresh holes 
of a much larger size were then cut in the face bearing the inscription. Cunningham, 
moreover, states that the pillar was in the Aligarh Institute, but when Mr. Ramaprasad 
Chanda visited the Institute in September 1921, he was unable to trace the stone.” So 
our knowledge of the inscription is restricted to the reading and the facsimile which 
Cunningham published first Arch. Suro. Rep., Vol. Ш (1873), p. 36, No. 21, and Plate XVI, 
and again Stipa of Bhárhut (1879), р. 130, and Plate LIII. The facsimile in the Stüpa of 
Bhárhut is less trustworthy, being evidently altered, not from the stone itself, but in accor- 
dance with preconceived ideas about the reading of the text. From this revised facsimile 
Senart edited the whole inscription in ‘ Inscriptions de Piyadasi', Vol. 11 (1886), p. 476, 
note 1=/nd. Ant, Vol. XXI (1892), p. 246, note 62 (English translation), and the second 
part only in 7.4». Ser. УШ, Vol. ХУ (1890), p. 119 f. 

Техт: 
1 kafp]. .. 
2 bhüti[sa] .. . 
3 putraa.... .. 


‘Cf, the discussion on the date of our Bhärhut inscriptions above p. XXX. 

* ASI. Ann. Rep., 1922-23, р. 166. 

3 The second akshara may have been ha, but it can hardly have been /a as assumed by Senart. 
After kap. about six akslaras are completely destroyed. Аз regards the restoration of this and the next 
two lines se the remarks below. | 

+ Of sa only a minute particle is preserved, but the reading is certain. Betw i 2 
about four aksharas are missing. al y Ken 

In the first facsimile the sign is only На, in the revised facsimile it has been changed to (sd, but 
certainly only because Cunningham thought that Vätsiputrasa was the original reading. 

_ ° Before sa the facsimile shows a sign which Cunningham transcribed Бу Да, but in this he cannot 
be right, as la never shows a slanting bottom line as the letter in the facsimile. Considering that 
Cunningham was unable to decipher the last but one letter in the second line, it is very probable that 


the corresponding letter in the third line also was defaced and that the sign given in the facsimile is 
imaginary. 
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Dhanabhütisa дапа #1)" vedikä 
toranani cha ratanagrih[e]* sa- 
rvabudhapujáye sahä* mätäpi- 
автетана [cha]* chatu[hI] parishahi* 


oos 


TRANSLATION: 


The gift of Dhanabhüti, the...... , the son of a (Va)ts(i)...... quoe bhüti...... 
(consisting in) a railing and gateways at the jewel-house in honour of ай Buddhas, together 
with (his) parents and together with the four assemblies. t 

Whereas the second part of the record is absolutely clear, the restoration of the sadly 
mutilated first three lines presents considerable difficulties. On the Eastern gateway at 
the Stüpa of Bhärhut there is an inscription (A 1) which records that the gateway was caused. 
to be made and the stone work presented by Väcchiputa Dhanabhüti, the son of Gotiputa 
Agaraju and grandson of räjan Gägiputa Visadeva. And there is at Bhärhut another 
inscription on a rail (A 3) to the effect that the rail was the gift of the Kumara Vadhapala, 
the son of rájan Dhanabhüti. When Cunningham became acquainted with these inscrip- 
tions, he tried to establish a connection between the Dhanabhüti of the Bhärhut inscriptions 
and his namesake at Mathura by supplying in the Mathura inscription dhana at the end of 
the first line, restoring vals? at the end of the second line and pàdhapa between putrasa and 
the supposed (аха in the third line. In his revised facsimile, where the restored letters have 
been entered, the first four lines appear therefore as follows: 

Кара .. ‚ (Dhana)- 
bhiti[sa] .. .. .. Увы 
putrasa (Vädhapä)lasa 
Dhanabhütisa danarh vedikä. 

Cunningham was of the opinion that from the record as restored by him we obtain an- 
other name of the royal family mentioned in the Bhärhut inscription in Dhanabhüti IL, 
the son of Vädhapäla, and grandson of Dhanabhüti I, and he used this arrangement of the 
pedigree for deriving important conclusions with regard to the date of the Bhárhut Stüpa. 
But a glance at the text of the inscription as established by Cunningham will be sufficient to 
show that it can never convey the sense that Cunningham gathered from it. Neitheris Vádha- 
päla called the son of Dhanabhüti I, nor Dhanabhüti II the son of Vädhapäla. I doubt very 
much that there was any relation between the Dhanabhüti of Bhärhut and the Dhanabhüti 
of our inscription. Judging from the palacography of the inscriptions, the latter must be ас 
least fifty years younger. Thereis nothing to prove that he was a räjan ог the son of a räjan. 
On the contrary, the assignment of a share in the gift simply to his father and mother tends to 
show that he was a private person. The restoration of .. ts. putrasa as Vatsiputrasa is pro- 
bable, but it cannot be decided whether it is to be joined with the preceding name or with 


"The anusrära appears only in Cunningham's revised facsimile, but as the inscription is carefully 
engraved, we may assume that it was overlooked in the first facsimile. 

* The e-sign is missing in the facsimiles, but probably only by oversight. 

3 The «sign is distinct in the first facsimile, but omitted in the second. 

“Here and in the next line the word is clearly sahê. 

5 Cunningham read mata pitrohi, Senart málapitihi (2) and later on mätäpitähi. For grammatical 

reasons the reading -pitihi would seem to be the correct one. The i-sign of Ai is distinct. 

© The akshara which according to the facsimile was blurred and omitted in their transcriptions by 
Cunningham and Senart was evidently cha. 

7 According to the facsimiles the last akshara was blurred. It was either Ai or hi as read by Senart. 

s Cunningham and Senart read parishähi, but here again Ше i-sign is distinct in the facsimiles, 
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Dhanabhütisa. In the latter case, we should, of course, have to assume that it was due to 
mere chance that he had a mother of the same gotra as the Dhanabhüti of Bhärhut, their 
identity being precluded by the script of their records. There is absolutely no reason why 
bhatisa should be restored as Dhanabhitisa, names ending in БИШ being very frequent in this 
time. 

The term ratnagriha seems to denote a Stipa. The term P. parisa, Sk. parishad is used 
also in the Päli Canon and in the scriptures of the Sarvästivädins with reference to the 
ion of the Buddhist Order into bhikkhus, bhikkhunis, upäsakas and upäsi 


A 2 (688); Prarg XXIII 


FRAGMENTARY inscription on a pillar of a gateway, now at Batanmára. Edited Бу 
Cunningham, StB. (1879), р. 128, No. 2 and Pl. LIII; Barua-Sinha, BJ. (1926), p. 3, No. 2. 


Text: 


1 Sagana raja .. 
2 Agaraju 
3 toranara 


"TRANSLATION: 


During the reign of the Sugas (Suigas)*......Agaraju (Avigaradyut?)*...... the 
gateway. 

The text of the inscription was probably the same as that of No. A 1. Another 
fragmentary torana-inscription is No. А 129. 


АЗ (869); Prate XXIII 


Ram inscription. Edited by Cunningham, PASB. 1874, p. 116; Cunningham 
ЗІВА. (1879), p. 142, No. 54 and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 60; 
and 74., Vol. XXI (1892), p. 225; Barua-Sinha, BI. (1926), p. 30, No. 103; Barua, Ват. I, 
p.42. 


Техт: 
Dhanabhütisa rájano putasa kamárasa* Vädhapälasa [dánari] 
TRANSLATION: 


(Gift) of prince Vädhapäla (Vyadhapala),? the son of king Dhanabhüti. 

Dhanabhüti is already known as the donor of the ‘torana’ mentioned in А 1. There 
he is not referred to as ‘king’ as he is in our inscription; in A 1, however, his grandfather 
bears that title. 


"From Cunningham суе-сору. The transcript on p. 128 has Saganam and Aga Rajna. The 
true readings are apparently Sugánarh raje and Agaraju. 

* For the names see notes in A 1. 

?Lüders treatment of this inscription is missing, 

*Kamárasa is obviously a scribe's mistake for kumárasa. 

.. >Thisderivationisnotquite certain, but more probable than that of Barua and Sinha who suggest 
Vriddhapala. For vädha=oriddha they refer to ° vadiardja in the Hathigumpha inscription (List No. 
цал Put. um vadharájan appears. The name Vädhapäla (=Vyädhapäla) has been classified above 

, $, a, 5) as Saivite. 
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А 4 (882)'; Prate II 


Rat inscription, now in the Indian Museum, Calcutta.—Edited by Cunningham, StBh. 
(1879), Pl. LVI, No. 67 (Plate only); Hultzsch, ZDMG., Vol. XL (1886), p. 60; 14., Vol. 
XXI (1892), p. 225; Barua-Sinha, BZ. (1926), p. 33, Хо. 115. 


Text: 


„kasa ráño bhayaye Nagarakhitaye danar 


TRANSLATION: 
Gift of Nagarakhita (Nägarakshitä)*, the wife of king. .....ka- 


Hultzsch proposed to read tisa instead of kasa in the beginning of the inscription and 
was of the opinion that the name of the king should be reconstructed as Dhanabhüti, the 
king mentioned in A land A 3. In this he was followed by Lüders (List) and Barua-Sinha. 
The impression on the estampage, however, does not bear out that reading. As no king's 
name ending in -ka appears in the Bhärhut inscriptions it is difficult to make any suggestion 
about the name of the king whose wife Nägarakshitä was. 


* Lüders' treatment of this inscription has not been recovered. 
* Sec classification I, 4, b, 1 (names derived from spirits and animal deities). 


2. А 5- 54 DONATIONS BY INHABITANTS OF CERTAIN PLACES 
(а) А 5-9 Inhabitants of Karahakata 


A 5 (705); Prare П 


N a coping-stone (No. УШ), now in the Indian Museum, Calcutta. Edited by 
Cunningham, ИВА. (1879), р. 131, No. 16, and Pl. LIII; Hultzsch, ZDMG., Vol. XL 
(1886), р. 62, No. 16, and ZA., Vol. XXI (1892), р. 228, No. 16: Ramaprasad 

Chanda, MASI, No. I (1919), p. 20, No. 15, and Pl. V; Barua-Sinha, B. (1926), р. 33, 
No. 119. 


Text: 


1 Karahakata-n[i]gamasa 
2 dana’ 


TRANSLATION: 
The gift of the town of Karahakata. 


A 6 (767); Prare II 


Os a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta 
(P 25). Edited by Cunningham, SIBA. (1879), p. 136, No. 56, and Pl. LIV; Hultzsch, 
ZDMG., Vol. XL (1886), p. 68, No. 70, and Pl., and ZA., Vol. XXI (1892), p. 233, No. 70; 
Barua-Sinha, BZ, (1926), p. 12, No. 27. 


Text: 
Karahakata* Samikasa* dana thabho 
TRANSLATION: 

The pillar (is) the gift of Samika (Svāmika)* from Karahakata. 
А 7 (809); Pare XXIII 


Ow a pillar, now at Batanmära. Edited by Cunningham, StBh. (1879), p. 139, No. 96, 
and Pl. LV; Hultzsch, ZDMG., Vo. XL (1886), p. 59; ZA., Vol. ХХІ (1892), р. 225: Barua- 
Sinha, BI. (1926), p. 17, No. 46. 


Тєхт: 


Karahakata Utaragidhikasa thabho dänam’ 


"This is the reading of Hultzsch. In the impression before me the word is obliterated, 
„ ° Hultzsch: -Кајај; Barua-Sinha: -kafZ, but the abl. sg. in — is quite common in Bhärhut 
inscriptions, 

Y The ka has been inserted afterwards. 

^ See classification I, 4, a, 5 (Saivite names). 

° From Cunningham's eye-copy which agrees with his transcript. The пай has been written 
above the line. 
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TRANSLATION: 
The pillar (is) the gift of Utaragidhika (Uttaragrähyaka ?У from Karahakata. 


АВ (763); Prare II 


Ox a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta (P 27). 
Edited by Cunningham, StBh. (1879), p. 135, No. 52, and Pl. LIV; Hultzsch, ZOMG., 
Vol. XL (1886), p. 67, No. 67, and Pl, and ZA., Vol. ХХІ (1892), p. 232, No. 67; 
Barua-Sinha, BZ. (1926), p. 11, No. 24. 


Text: 

1 Karahakata 

2 aya-Bhutakasa thabho dinar 
TRANSLATION: 


The pillar (is) the gift of the venerable Bhutaka (Bhätaka)* from Karahakata. 


A 9 (891); Prare XXIV 


Eprrep by Cunningham, StBh. (1879), p. 143, No. 8, and Pl. LVI; Barua-Sinha, BZ. (1926), 


p. 36, No. 126. 
Text: 


SHE rakat[fä]yäyä* 
TRANSLATION: 
(The gift) of a female inhabitant of (Ka)ra(ha)kata (?). 
Cunningham read the inscription as ...rakatayäyä, but the third letter in his eye- 
сору is clearly ra] or [о]. Lüders in his List proposed to restore [Karaha]katiyäyä, gen. 


of Karahakatiya i.e. a female inhabitant of Karahakata. This explanation has also been 
adopted by Barua-Sinha, but as there is no ña between ra and Ka it remains doubtful. 


(b) А 10-12 Inhabitants of Chudathila 
А 10 (820); Prare П 
Os a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(С.В. 16). Edited by Cunningham, StBh. (1879), p. 139, No. 6, and PL. LV; Hultzsch, 
ZDMG., Vol. XL (1886), p. 71, No. 104, and PL, and 14, Vol. ХХІ (1892), p. 235, 
No. 104; Barua-Sinha, BI. (1926), p. 18, No. 54. 
Text: 
Chudathilikaya Kujaraya dina 
TRANSLATION: 


The gift of Kujara (Kuñjard),* the Chudathilikä (inhabitant of Chudathila). 


Scc classification 1, 2, A, a (names derived from constellations). . : 
See даат 1, 4, a, 2 (names derived from spirits and animal deities). 
3Lúders treatment of this inscription is missing. 

+ From Cunningham's суе-сору: я 

See classification II, 4, b (names derived from animals). 


18 TEXT-TRANSLATION-NOTES: A 1-136 


АП (819); Prare П 


Os a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(СВ. 19). Edited by Cunningham, SBA. (1879), р. 139, No. 5, and Pl. LV; Hultzsch, 
ZDMG., Vol. XL (1886), р. 71, No. 103, and PL, and ZA., Vol. XXI (1892), p. 235, 
No. 103; Barua-Sinha, BI. (1926), p. 18, No. 53, 


Техт: 
Chudathilikfä]ya Nägadeväyä bhikhuniyi' (dinar) 
TRANSLATION: 


(The gift) of the nun Nägadevä,‘ the Chudathilik (inhabitant of Chudathila). 


A 12 (720); Рглтеѕ III, XLVI 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta. Edited 
by Cunningham, SiB}. (1879), p. 132, No. 9, and Pl. LIII; Hultzsch, ZDMG., Vol. XL 
(1886), p. 64, No. 29, and Pl, and JA., Vol. ХХІ (1892), p. 229, No. 29; Barua-Sinha, 
BI. (1926), p. 7, No. 10. 


Text: 
1 Samanäyä bhikhuniy& Chudathilikaya 
2 Чапай 
TRANSLATION: 
The gift of the nun Samana (атала); the Chudathilika (inhabitant of Chudaphila). 


Barua-Sinha's correction of Samandyä to Sumanáya is superfluous, For the male name 
Samana sce the Sünchi inscriptions Nos. 336 and 530 in my List, the Nasik inscr. No, 1144 
and the Bhattiprolu inscrs. Nos. 1332 and 1337 and the female name Samaniki in No. 43. 
The spelling of the name with the dental na conforms to the rule observed in the Bhärhut 
inscriptions, where, with the exception of the torana inscription, na is everywhere replaced 
by na. Тһе derivation of Chudayhilika from Sk. Chundasthali proposed by Barua-Sinha 
need not be discussed. 


(c) A 13-15 Inhabitants of Pätaliputra 
A 13 (818); Prare IIT 


Ow a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(СВ. 44). Edited by Cunningham, 5081. (1879), p. 139, No. 4, and Pl. LV; Hultzsch, 
ZDMG., Vol. XL (1886), p. 71, No. 102, and PL, and /4., Vol. XXI (1892), p. 235, No. 
102: Barua-Sinha, 87. (1926), p. 18, No. 52. 


Text: 
Pätalfi]putä Mahldasenasa dānarh 
"Read bhikhuniyd. 


= See classification I, 4, b, 1 (names derived from spirits and animal deities). 
+See classification 1, 1, b (Buddhist names). 
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"TRANSLATION: 


The gift of Mahidascna (Mahendrasena)‘ from Pätaliputa (Pataliputra). 
A 14 (719); Prares Ш, XXVIII 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P 18). 
Edited by Cunningham, 515/. (1879), p. 132, No. 8, and Pl. LIII; Hultzsch, ZDMG., Vol. 
XL (1886), p. 63, No. 28, and Pl., 14., Vol. XXI (1892), p. 229, No. 28; Barua-Sinha, BI. 
(1926), p. 7, No. 9. 


Text: 


1 Pätalfi]putä Nägasenäya Kodi- 
2 уйшуд dánarh* 


TRANSLATION: 


"The gift of Nagasena,’ the Kodiyäni (belonging to the Kofiya tribe), from Pätaliputa 
(Pátaliputra). 


Hultzsch mentioned as a possibility that Kodiyäni, which occurs again as the surname 
of a lady from Pataliputra in No. А 15, might be the equivalent of Kaundinyäyani, and 
Barua-Sinha have accepted this explanation which in my opinion is phonetically untenable. 
Hultzsch himself preferred to take Kodiyäni as the feminine derivation of Kodiya formed 
like aryánt from arya, kshatriyani, from kshatriya, etc. There can be little doubt that this is 
the right view, and that Kodiyáni has the same meaning as Koliyadhita, the epithet of the 
lay-sister $иррауйза in A. I, 26. Kodiya occurs as a surname of the ¿hera Sutthiya, the 
founder of the Kodiya gana, in the Sthavirävali of the Kalpasütra of the Jains 4; 10: thera 
Sutthiya-Suppadibuddhä Kodiya-Kakamdagd Vagghácaccasagoltà, Кода becomes Koliya in Pali 
and Koliya in the later language. The Koliyas or Koliyas are frequently mentioned in 
Buddhist literature as a tribe that was intimately related to the Sákiyas, although there were 
quarrels between them about the water of the Rohini river which divided their territories; 
see 7. V, 412, 14 ff.; ОЛА. transl. III, 70; SnA. 352, 7 ff.; Meu. І, 348, 8 f; IL 76, п, 
93, 20. That the surname of the Jaina hera is nothing else but the name of that tribe is 
proved Бу the second designation as Vagghävacca, which agrees with the statement that the 
Koliyas were known also by the name of Vyäghrapadyas (Mou. I, 355, 13 kälena rishina jata 
tti koliya НЕ samajña uyäghrapathe vyäghrapadyä затајта cha) and their town as Kolanagara or 
Vyagghapajja (544. 356, 17 6). The legends about the origin of these names are, of course, 
later inventions’. I am therefore convinced that Kodiyáni is a surname of the same meaning 
as Kodiya in the Jaina text. The exact counterpart of Kodiyáni is Säkiyäni, ‘ belonging to 
the Sakya tribe’, used of the mother of the Buddha in Mou, П, 12, 15. Cf. A 15, В 72 and 
Kodäya in A 116. 


"See classification I, 3, a (names referring to vedic deities). 

‘The second line is engraved above the first line. 

*Sce classification I, 4, b, 1 (names derived from spirits and animal deities). 

"Оп Кира (Коби) Cana see Bihler in "Further Proofs of the Authenticity of the Jaina Tra- 
dition’, WARL, TV. (1890), p. 318. 

See Weber-Fausboll, Die Pali-Legende von der Entstehung des Sikya-und Koliya-Geschlechtes, 
Indische Studien 5, pp. 412-437; Hardy, R. Spence, A Manual of Buddhism, sec. ed. London, 1880, 

p. 317 f; Law, Bimala Churn, Tribes in Ancient India, pp. 290 fE; Kern, Buddhismus, translated by 

lacobi, Vol. I, pp. 174 and 295. 
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А 15 (816); PLare III 


Ox a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (C.B. 42). 
Edited by Cunningham, ЕВИ. (1879), p. 139, No. 2, and Pl. LV; Hulusch, ZDMG., Vol. 
XL (1886), р. 71, No. 100, and Pl, and Z4., Vol. XXI (1892), p. 235, No. 100; Barua- 


Sinha, BI. (1926), p. 17 Г, No. 50. 
Test: 


Pätaliputä Kodiyäniyä Sakatadevaya Чапай 
"TRANSLATION: 


The gift of Sakatadeva (Sakatadeoa),' the Kodiyani (belonging to the Kodiya tribe) from 
Pataliputa (Pataliputra). 


For Kodiyánt cf. note on No. A 14. 
(d) A 16-20 Inhabitants of Purikä 


A 16 (782); Pare Ш 


Ox a pillar of the North-Western quadrant, now in the Indian Museum, Calcutta, Edited 
by Cunningham, ЗВЛ. (1879), p. 137, №. 71, and РІ. LIV; Hultzsch, ZDMG., Vol. XL 
(1886), p. 69, No. 83, and Pl., and 74., Vol. XXI (1092), p. 234, No. 83; Barua-Sinha, BI, 


. 14, No. 33. 
5 Text: 


Purikäya däyakana dinar 
TRANSLATION: 


"The gift of the donors from Рока. 


A 17 (812); Prare XXIV 


Os a pillar, now at Pataora, Edited by Cunningham, StB%. (1879), p. 139, No. 99, and 
Pl. LV, and Barua-Sinha, BI. (1926), p. 17, No. 47. 


Text: 
Chuladhakasa Purikaya bhatudesakasa dänam* 
TRANSLATION: 


The gift of Chuladhaka (?)° from Purikä, the superintendent of meals.* 


A 18 (838); Prare III 
Ox а rail-bar, now in the Indian Museum, Calcutta, Edited by Cunningham, StBh. (1879), 


"See classification I, 2, A, b (names derived from constellations). 

*From Cunningham's eye-copy. The transcript has Purikdya. 

*Chula occurs as the first part of the name of the goddess Chulakokä "Little Кока” (B 11), cf. also 
Chulana in А 91. Chula has been derived from kshudra in the translation of our inscription by Lüders 
in his List, Regarding different personal names beginning with Chula see List p.186. In our classi- 
fication the name has been grouped as referring to the size of the body, see 11, 1, a, 

*The expression bhatta-uddesaka occurs in Pali texts and is translated in PTSD, as (thera) (an elder) 
who supervises the distribution of food, a superintendent of meals’. 
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p. 140, No. 23, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 72, No. 118, and Pl., 
and ZA., Vol. XXI (1892), p. 236, No. 118; Barua-Sinha BI. (1926), p. 21, No. 73. 


Text; 
Purikäyä Setaka-[ma]tu danar 
TRANSLATION: 
The gift of the mother of Setaka (Sreshthaka)" from Purika. 


Setaka cannot be equated with Pali Setaka or Sk. Suetaka, as considered possible by 
Barua-Sinha, but was correctly derived by Hultzsch from Sk. Sreshihaka. In case of the 
latter equation to which Barua-Sinha do not categorically object they propose that the name 
“may be taken to mean a dignitary, a man of substance, or a banker, it being —Bengali $4 or 


Зил? 
A 19 (837); Prate IV 


Ох a rail-bar,” now in the Indian Museum, Calcutta (C.B. 33)* Edited by Cunningham, 
StBh. (1879), p. 140, No. 22, and Pl. LVI; Hultzsch, ZDMG., Vol XL (1886), p. 72, No. 117, 
and PL, and ZA., Vol. XXI (1892), p. 236, No. 117; Barua-Sinha, BZ. (1926), p. 21, No. 72. 


Text: 
Purikayä Idadeväya dinar 
TRANSLATION: 


The gift of Idadevät (Indradevä) from Purikä, 
A 20 (839); Puare IV 


Ox a rail-bar, now in the Indian Museum, Calcutta, Edited by Cunningham, St2h. 
(1879), p. 140, No. 24; Hultzsch, ZDMG., Vol. XL (1886), p. 72, No. 119, and Pl., and 
14., Vol. XXI (1892), р. 236, No. 119; Barua-Sinha, ВЕ. (1926), p. 21, No. 74. 


Text: 
Purikaya Sämäya danarh 
TRANSLATION: 
The gift of Sama (Фата): from Purikä. 
(e) A 21-22 Inhabitants of Bibikanadikata 


A 21 (725); Puate IV 


Он a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (Р 6). 


"Sec classfication IT, 3 a (names derived from wealth, fame, and birth). 

x It seems that the heading ‘S. W. Quadrant’ Cunningham, В, p. 140, and Plate LV does 
not apply to the rest of the rail-bar inscriptions Nos. 837-884 in my Lit. (Regarding the numbers 

_ im this edition sce the concordance on p. 182.) 

Mor C. B. 41 ? 1 ES 

“The name Idadevà—cf. classification I, 3, b (names referring to vedic deities) —reoccurs (A 45) as 
an inhabitant of Nandinagara. 

3Sce classification Il, 1, b (names derived from appearance of the body). 


22 TEXT-TRANSLATION-NOTES: A 1-136 


Edited by Cunningham, StBh. (1879), p. 133, No. 14, and Pl. LIII; Hultzsch, ZDMG., 
Vol. XL (1886), p. 64, No, 33, and Pl., and ZA., Vol. XXI (1892), p. 230, No. 33; Barua- 
Sinha, BI. (1926), p. 8, No. 13. 

Техт: 


1 Bibikanadikata' Budhino gahapatino 
2 dánam 
TRANSLATION: 


The gift of the householder Budhi (Buddhi)* from Bibikanadikata (Binbikanadikala ?). 


Buddhi, spelt both Buddhi and Budhi, is a common name at this time, and Barua-Sinha’s 
correction to Bodhi is quite unnecessary. The name of the place is probably correctly explain- 
<d by Barua-Sinha as containing the name of a river Bimbikänadt, not yet identified. 


A 22 (728); PATE IV 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P 26). 
Edited by Cunningham, Su. (1879), p. 133, No. 17, and Pl. LIII; Hultzsch, ZDMG., Vol. 
XL (1886), p. 64, No. 36, and Pl., and Z4., Vol. XXI (1892), p. 230, No. 36, Barua-Sinha, 
BI. (1926), p. 8, No. 15, also p. 84, No. 197; Barua, Barh., Vol. И (1934), p. 104 f., and 
Vol. III (1987), Pl. XXVI (21-24). 

Text: 


1 Bibikanadikata Suladhasa asavärikä- 
2 sa дапага 


“TRANSLATION: 
‘The gift of the horseman Suladha (Suladbha)* from Bibikanadikata (Bimbikánadikata ?). 


The upper half medallion of the pillar dedicated by Suladdha shows a fully accoutred 

riding horse led by the bridle by a man whose clothing consists only in a short garment 
tied round his waist, while another man clad in the same fashion and holding a spear in his 
right hand appears at the horse's tail. It is quite possible that Suladdha had the pillar decorat- 
ed with a horse attended by a groom and a soldier with regard to his own profession, but 
I cannot agree with Barua's opinion that the medallion illustrates the story of the Valaha 
horse either in the version of the Jätaka (No. 196) or in that of the Dip). (p. 120). The 
horse is certainly not represented as flying, the man behind docs not scem to be tied to the 
horse's tail, and the strange idea that the artist has represented the horse's gift of human 
speech by the human figure in front will probably meet with little approval. 


(f) A 23—24 Inhabitants of Bhojakata 
A 23 (861); Prare IV 


Rat. inscription, now in the Indian Museum, Calcutta. Edited by Cunningham, StBh. 


"Both Hultzsch and Barua-Sinha read Bibikänadikafa, but the ka has no d-sign. 

"вее classification I, 1, a (Buddhist names). The name could also correspond to Budhin and 
refer to the planet Budha. 

See ‘Gasification IL, 3, a (names derived from birth). 

*Lüders treatment of this inscription is missing. 
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(1879), p. 141, No. 46, and Pl. LVI; mentioned by Hultzsch, ZDMG., Vol. XL (1886), 
р. 59, and TA., Vol. XXI (1892), p. 225; Ramaprasad Chanda, MASI, No. I (1919), 
p. 20, and Pl. V; Barua-Sinha, BI. (1926), p. 27, No. 96. 


Text: 
Agirakhitasa* Bhojakatakasa suchi danar 
TRANSLATION: 
А rail, the gift of Agirakhita (Agnirakshita)*, the Bhojakataka (inhabitant of Bhojakata). 


Ramprasad Chanda first read the name of the donor correctly. Before him it was 
read Atankhata (Cunningham), Atantata (Hultzsch, Lüders) or Atanata (Barua-Sinha). 


A 24 (723); Plate IV 


Os a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (Р 21). 
Edited by Cunningham, Sth. (1879), р. 133, No. 12, and Pl, LIII; Hultzsch, ZDMG., 
Vol. XL (1886), p. 64, No. 31, and Pl., and ZA., Vol XXI (1892), p. 229, No. 31; Barua- 
Sinha, BI. (1926), p. 7, No. 12. 


Text: 
Bhojakatakäya Diganagay[e]* bhichhuniya* dánari 
TRANSLATION: 
‘The gift of the nun Diganagà (Diñinaga),? the Bhojakatakä (inhabitant of Blojakata). 
(g) A 25—29 Inhabitants of Moragiri 
A 95 (798); Prare У 


Ox a pillar of the North-Eastern quadrant, now in the Indian Museum, Calcutta (P 4). 
Edited by Cunningham, ИВА. (1879), p. 138, No. 86, and Pl, LV; Hultzsch, ZDMG., Vol. 
XL (1886), p. 71, No. 96, and Pl, and ZA., Vol. XXI (1892), p. 235, No. 96; Barua-Sinha, 
BI. (1926), p. 16, No. 40. 


Text: 
Moragirimhà Thupadäsäsa® dánarh thabhä 
TRANSLATION: 
Pillars, the gift of Thupadäsa (Stäpadäsa)? from Moragiri (Mayaragiri). 


Thabhā may be a clerical error for thabho, but it occurs again in No. A 27 and A 29, 
and as all three inscriptions record gifts of persons from Moragiri, it is not improbable that 


khi has been inserted underneath the akshara ra. > 
“See classification I, 3, a (names referring to vedic deities). 
*The e-sign is not quite distinct, but probable. 
*Barua-Sinha wrongly: bhichhuniyā. 

* Sce classification I, 4, b, 1 (names derived from 
*Hultzsch and Barua-Sinha: Thupadásasa, but the 
3 Sec classification I, 1, a (Buddhist names). 


s and animal deities). 
akshara is distinctly sā. 
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the three donors had joined to bear the expenses of several pillars and that for this reason. 
the plural is used in the inscription. 


A 26 (808); PLate XXIV 


Ох a pillar, now at Batanmara, Edited by Cunningham, StB. (1879), p. 139, No. 95, 
and Pl. LV; Hultzsch, ZDMG., Vol. XL (1886), p. 59, and 74., Vol. XXI (1892), p. 225; 
Barua-Sinha, BI. (1926), p. 17, No. 45. 


Text: 
Moragirami Jätamitasa dánarh* 
TRANSLATION: 
The gift of Jatamita (? Jitämitra?)* from Moragiri (Mayaragiri). 
А 27 (796); PLATE V 


Os a pillar of the North-Eastern quadrant, now in. the Indian Museum, Calcutta (P 22). 
Edited by Cunningham, StB%. (1879), p. 138, No. 84, and Pl. LV; Hultzsch, ZDMG., 
Vol. XL (1886), p. 70, No. 94, and PL, and /4., Vol. XXI (1892), p. 235, No. 94; Barua- 
Sinha, BI. (1926), p. 15, No. 38. 

Text: 


Moragirimhä Pusäy& dánarh thabha? 
TRANSLATION: 
Pillars, the gift of Pusî (Pushya)* from Moragiri (Mayüragiri). 
А 28 (860); PLATE V 


Ratt inscription, Edited by Cunningham, StBh, (1879), p. 141, No. 45 and Pl. LVI: 
Hultzsch, ZDMG., Vol. XL (1886), p. 74, No. 138, and PL, and 74., Vol. XXI (1892), 
р. 238, No. 138; Barua-Sinha, ВГ. (1926), p. 27, No. 95. 


Text: 
Moragirimä® Ghätila-matu dinar 
TRANSLATION: 


Gift of the mother of Ghätila” from Moragiri (Mayüragiri). 


"From Cunningham's eye-copy. The transcript has Moragiri and Jitamitasa. Moragirami is 
evidently a mistake for Moragirima or Moragirimha. Jätamitasa may be a mistake for Jilamilasa (‘one 
who subdued his friend °) or better Jitämitasa (one who defeated his enemy "), but in the eye-copy 
the first akshara is distinctly ja, 

“Under the assumption that Jitämitra has to be understood, the name has been classified II, 3, a 
(names derived from wealth, fame, and birth). 

* For thabhä see the remark on A 25. 

«Зее classification 1, 2, A, b (names derived from constellations). 

5Lüders' treatment of this inscription is missing. 

probably a clerical mistake for Moragirimhä to be found in A 25, A 27, А 29. ‘The defec- 

tive spelling also appears in Moragirami (A 26). 

"See classification II, 1, a (names derived from appearance of the body). It has been assumed, 
that йа and ghäfaka are used in the meaning of “ nape or back of the neck", 
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А 29 (778); Prare V 


Ох a pillar of the North-Western quadrant, now in the Indian Museum, Calcutta (P 8). 
‘The inscription is engraved over a medallion followed by the inscription No. В 13. Edited 
by Cunningham, StBh. (1879), p. 137, No. 67, and Pl. LIV; Hultzsch, ZDMG., Vol. XL 
(1886), p. 69, No. 81 (first part), and PL, and ZA., Vol. XXI (1892), р. 234, No. 81 (fist 
part); Ramaprasad Chanda, MASI., No. 1 (1919), p. 19, and Pl. V, No. 4; Barua-Sinha, 
BI. (1926), p. 13, No. 31. 


Text: 
Moragirimha Nágiláy& bhikhuniy& dana (варна 
TRANSLATION: 
Pillars, the gift of the nun Nägilä® from Moragiri (Maytragiri)- 
(h) A 30-35 Inhabitants of Vedisa* 
А 30 (780); Phare V 


Os a pillar of the North-Western quadrant, now in the Indian Museum, Calcutta (P 20). 
Edited by Cunningham, SBI. (1879), р. 137, No. 69, and Pl. LIV; Hultzsch, ZDMG., 
Vol. XL (1886), p. 69, No. 82, and PL, and ZA., Vol ХХІ (1892), p. 234, No. 82; Barua- 
Sinha, BI. (1926), p. 14, No. 32. 


Texr: 
Vedis[8] Phagudevasa dinar 
TRANSLATION: 


The gift of Phagudeva (Phalgudeva)* from Vedisa (Vaidia). 
A 31 (835); Prats У 


Он a rail-bar of the South-Western quadrant, now in the Indian Museum, Calcutta (С.В. 
26). Edited by Cunningham, SIBA. (1879), p. 140, No. 20, and PI. LV; Hultzsch, ZDMG., 
Vol. XL (1886), p. 72, No. 116, and PL, and 7A., Vol. XXI (1892), p. 236, No. 1165 Barua- 
Sinha, BI. (1926), p. 20, No. 70. 


Text: 
Vedisäto Bhutarakhitasa dänam 
TRANSLATION: 


“The gift of Bhutarakbita (Bhatarakshita)> from Vedisa (Vaidisa). 


For habkäsee the remark on A25. From the estampage it appears that the word бай is inscrib- 

<d on a surface different from that of the rest of the inscription. 1 
P Se classification, 4, b, 1 (names derived from spirits and animal deities), and p. XXVII бийх 

ili. Tor the formation of this name Hultzsch refers to Pänini 5, 3, 84, and ОМС. Vol. XXXVII, 
р. 551, No. 5, note 2. ? uod > 

Ihe fragmentary inscription No. A 185 refers possibly also to some inhabitant from Vedisa. 

+ Sec clasification I, 2, A, a (names derived from constellations), | |. 

5 co classification I, 4, a, 2 (names derived from spirits and animal deities). 
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A 32 (784); Prates VI, XLI 


Ox a pillar of the North-Western quadrant, now in the Indian Museum, Calcutta (M 9). 
The inscription is engraved over a medallion just above the inscription В 49. Edited by 
Cunningham, StBh. (1879), p. 137, No. 73, and Pl. LIV; Hultzsch, ZDMG., Vol. 
XL (1886), p. 70, No. 85 (first part), and Pl, and ZA., Vol. XXI (1892), p. 234, No. 85 
(first part); Ramaprasad Chanda, MASI., No. I (1919), р. 19, No. 5, and Pl. V; Barua- 


Sinha, B. (1926), p. 14, No. 54. 
Text: 


Vedisä Anurädhäya Алат 


"TRANSLATION: 
The gift of Anuradha’ from Vedisa (Vaidisa). 


А 33 (813); PLare XXIV 


On a pillar, now at Pataora, Edited by Cunningham, StBh. (1879), р. 139, No. 100, and 
Pl. LV; Hultzsch, ZDMG., Vol. XL (1886), p. 59, and 7A., Vol. XXI (1892), p. 225; Barua- 


Sinha, BI. (1926), p. 17, No. 48. 
Text: 


Vedisa Ayamäyä dana 
TRANSLATION: 


The gift of Ayamä (Аата)? from Vedisa (Vaidifa). 
A 34 (712); Prarus VI, XXVII 


Os the corner pillar of the railing of the South-Eastern quadrant, now in the Indian 
Museum, Calcutta (P 11). Edited by Cunningham, ЕВИ. (1879), р. 132, No. 1, and Pl. 
XII and LIII, Hultzsch, ZDMG., Vol. XL (1886), р. 63, No. 22, and Pl., and 74., Vol. 
XXI (1892), p. 229, No. 22; Barua-Sinha, BI. (1926), p. 3 Г, No. 4. 


Text: 
Vedisä Chapadevaya* Revatimitabhäriyäya pathamathabho? дапата 
TRANSLATION: 


The first pillar (is) the gift of Chápadev& the wife of Revatimita (Revatimitra),? 
from Vedisa (Vaidisa). 
А 35 (885)"; PLare XXIV 


Eprrep by Cunningham, tBh. (1879), р. 143, No. 1, and Pl. LVI; Hultzsch, ZDMG., Vol. 
XL (1886), p. 59, and ZA., Vol. XXI (1892), р. 225; Barua-Sinha, BZ. (1926), р. 35, No. 120. 
"се classification I, 2, A, b (names derived from constellations), 
* From Cunningham's eye-copy. 

3See classification I, 3, b (names referring to vedic deities). 

+ Barua-Sinha wrongly read -deväya. 

*Barua-Sinha wrongly read рајата, 

+ See classification 1, 2, C, b (names derived from sign of zodiac). 
25ее classification T, 2, A, a (names derived from constellations), 
®Lüders’ treatment of this inscription is missing, 
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Техт: 
Vedisä Väsithiya Velimi[tāyā]" 
TRANSLATIO 


[Gift] of Velimiftä] (Vellimitra),* the Vasithi (Väsishthi), from Vedisa (Райна). 


As Cunningham's eye-copy shows, the right portion of the inscription, containing at 
least the word danar, has broken away. Barua-Sinha give a restoration adding Velimi(ta- 
bhäriyäya апат) 2 Accordingly their translation is: The gift of Vasishthi, the wife of 
Venimitra (sic), from Vidisa. It is, however, more probable that Vásishthi is a surname 
indicating the gotra of the woman mentioned as donor, cf. РАН Vasetthi, Vasettha, Рача. 


(i) A 36-54 Inhabitants of various places mentioned only once 


А 36 (877); Prate XXIV 


Eprren by Cunningham, ЗА. (1879), p. 142, No. 62, and Pl. LVI; Barua-Sinha, BI. (1926), 
p. 32, No. 111. 


Техт: 
Asitamasäya Valamitasa dînam’. 
TRANSLATION! 
Gift of Valamita (Valamitra)* from Asitamasa. 


А 37 (817); Prate VI 


Он a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (С.В. 51). 
Edited by Cunningham, ВИ. (1879), p. 189, No. 3, and Pl. LV; Hultzsch, ZDMG., Vol. 
XL (1886), p. 71, No. 101, and Pl., and Z4., Vol. XXI (1892), p. 235, No. 101; Ramaprasad 
Chanda, МАГ, No. I (1919), p. 20, No. 19, and Pl. V; Barua-Sinha, ВІ. (1926), p. 18, 
No. 51. 


Техт: 
Kákaridiya Somaya bhichhuniya danarh 
‘TRANSLATION: 
The gift of the nun Soma” from Kakarhdi (Kakandi). 
А 38 (713); Prates VI, XXXIII 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P. 12). 
The inscription is engraved over a medallion, Edited by Cunningham, В}. (1879), 


From Cunningham's eye-copy. 
Sce classification П, 4, b (names derived from plants). 
3For the completion of our inscription by adding a fragment see No. A 125. 
^Lüders! treatment of this inscription is missing. Mae 
3From Cunningham's eye-copy. The inscription has recently been recovered and is now in the 
Bharat Kala Bhavan, Banaras. 
See classification I, 4, a, 6 (Vaishnavite names). | 
75ее classification I, 3, b (names referring to vedic deities). 
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р. 132, No. 2, and Pl. LIII; Hultzsch, ZDMG., Vol. XL (1886), p. 63, No. 23, and PL, 
and IA., Vol. XXI (1892), p. 229, No. 23; Barua-Sinha, ВЕ. (1926), p. 4 fF, No. 5. 


Text: 
bhadarntasa’ aya-Bhutárakhi[a]sa Khujatidukiyasa dinar 
‘TRANSLATION: 
The gift of the bhadanta, the venerable Bhutärakhita (Bhitarakskita),* the Khujatidukiya 
(inhabitant of Kubjatinduka 2). 
А 39 (789): Prares VI, XXXII 


Os a pillar, now in the Indian Museum, Calcutta (P 31). Edited by Cunningham, StBh. 
(1879), р. 137, No. 77, and Pl. XXIII and LIV; Hultzsch, ZDMG., Vol. XL (1886), p. 70, 
No. 88, and Pl., and ZA., Vol. ХХІ (1892), р. 234, Хо. 88; Barua-Sinha, ВЕ. (1926), p. 14, 
No. 36. 

Text: 


bhadata-Kanakasa bhanakasa thabho dinarh Chikulaniyasa 
TRANSLATION: 


The pillar (is) the gift of the reverend Kanaka (Kyishaka?),* the reciter, the Chikulaniya 
(inhabitant of Clikulana). 


As regards the name of the place cf. No. A 40. Kanakasa (cf. Kanika in List No. 1202 
and 1903) may be defective writing for Kankakasa; cf. Moragirimä for Moragirimh in No. 
А 28. A donor's name Kankila occurs in No. А 63. 


A 40 (759); Prares VII, XXXIII 


Ox a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta (M 7). 
"The inscription is engraved over a medallion, followed by the inscription No. B 17, Edited 
by Cunningham, 887. (1879), p. 135, No. 48, and Pl. LIV; Hultzsch, ZDMG., Vol. XL 
(1886), p. 67, No. 64 (first part), and PL, and 74., Vol. XXI (1892), p. 232, No. 64 (first 
part); Barua-Sinha, BI. (1926), р. 11, No. 21. 


Text: 
Chekulana Saghamitasa? thabho дапа 
TRANSLATION: 
The pillar (is) the gift of Saghamita (Sanghamitra)* from Chekulana. 


The adjective Chikulaniya in No. A 39 proves that the name of the place was Chekulana 
ог Chikulana, not Chikula as supposed by Barua-Sinha. 


"The third akshara is distinctly tá. 

“The d-sign of the first ¢d is distinct, of the second 14 only probable. 

See classification I, 4, a, 2 (names derived from spirits and animal deities), 
*Sec classification I, 4, a, 6 (Vaishnavite names) and special note. 

° It is not impossible that there was an anusvára after the first sa. 

‘See classification T, 1, a (Buddhist names). 
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A 41 (858)'; Prare УП 


Eorreo by Cunningham, S/B/. (1879), р. 141, No. 43, and Pl. LVI; Hultzsch, ZDMG., 
Vol. XL (1886), p. 74, No. 136, and Pl., and /4., Vol. XXI (1892), p. 237, No. 136; Barua- 
Sinha, 87. (1926), p. 26, No. 93. 

Text: 


bhadata-Samikasa Therak[ü]tiyasa* dinar 
“TRANSLATION: 
Gift of the reverend Samika (Sedmika),’ the inhabitant of Theráküta (Sthavirakata). 


Hultzsch took Samika and Theräküta as names of two donors, and Liiders in his List 
was the first to explain the word Therákútiya as ° inhabitant of Theräküta”. Lüders, how- 
ever, followed Hultzsch at that time, when taking Samika as the equivalent of Sk. Syamaka, 
apparently regarding Samika as an error for Samaka recurring in A 66 in bhadata-Samaka. 
In A 6 where Samika is the name of a lay-donor Lüders explains it by Svämika (as already 
List No. 244), and in view of the fact that there is no marked difference in naming laymen 
and Buddhist clergymen there is no reason why Soámika should not be the name of a 
bhadanta, ‘The explanation of Samika by Samika (Barua-Sinha) needs no discussion. 


А 42 (718); Prare УП 


Он a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P 15). 
Edited by Cunningham, В, (1879), p. 132, No. 7, and Pl. LIII; Hultzsch, ZDMG., Vol. 
XL (1886), р. 63, No. 27, and Pl., and 74., Vol. XXI (1892), p. 229, No. 27; Ramaprasad 
Chanda, MASI, No. I (1919), p. 20, No. 12, and Pl. У; Barua-Sinha, BZ. (1926), p. 6 С, 
No. 8. 
Text: 
1 Dabhinikiya Mahamukhisa dhitu Badhika- 
2 ya bhichhuniya dänarh 


TRANSLATION: 


The gift of the nun Badhikä (Baddlikà), the daughter of Mahamukhi (Mahàmukhin),* 
the Dabhinikä (inhabitant of Darbhina ?). 


Hultzsch’s suggestion accepted by Barua-Sinha that Badhikaya might be a clerical 
mistake for Bodkikaya is wrong. Badhikä is the female name corresponding to Badhaka 
occurring as the name of two different monks in the Säficht inscriptions, List Nos. 484 and 
633. The Sanskrit equivalent of Mahamuklisa is hardly Mahamukhyasya as assumed by Baru 
Sinha, Female adjectives are frequently formed from names of places with the suffix а. 
The name of the place must therefore be Dabhina, in Sanskrit pérhaps Darbhina, but not 
Darbha® as stated by Barua-Sinha. A parallel place-name is Dharakina in the Säncht 
inscription, List No. 259. 


T Lüders treatment of this inscription is missing. 

“The п in the akshara Án is not quite distinct; it could also be read и. 

а бее classification I, 4, a, 5 (Saivite names). 

4 See classification II, 2, b (names derived from mental disposition and temperament). We take 
Baddhikä characterising a female * bound to’ worldly desires. 

3 See classification II, 1, a (names derived from parts of the body). 

* According to Barua-Sinha, in the Brahmända- and a few other Puranas Dara or Бага is 
mentioned as a country on the hills. 
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A 43 (806); Prate XXIV 


Fracmenrary inscription on a pillar, now at Batanmära. Edited by Cunningham, StBh. 
(1879), p. 138, No. 93, and Pl, LV; Barua-Sinha, ВГ. (1926), p. 16, No. 43. 


Техт: 
Pusadataye Nagarikaya bhichhuniye' .. -- 
TRANSLATION: 
(The gift) of the nun Pusadatä (Pushyadattä),* the Nagarikä (inhabitant of Nagara). 
Аз regards the restoration suggested by Barua-Sinha, see the note on No, A 124. 
А 44 (806 а)»; Prare XXVIII 


Incısep near the representation of am acrobatic scene on a fragment of a pillar from 
Nagaudh State in Central India, now belonging to the Allahabad Municipal Museum 
(Ac/2915). Edited by Dines Chandra Sircar, JRASB., Letters Vol. XIV, 1948, p. 113 £; 
EL, Vol. XXXIII (1959/60), pp. 57 Е; Kala, BAY. (1951), р. 30, and Pl. 1; an illustration 
of the fragment of the pillar is also given by Stella Kramrisch, The Art of India through the 
Ages (1954), Pl. 17. 


Техт: 
Pusadataye Nägarikäye bhikhuniye* 
TRANSLATION: 
(The gift) of the nun Pusadatä (Pusfyadatta),* the Nägarikä (inhabitant of Magara). 


‘This inscription first published by Mr. Sircar in 1948 is very similar to А 43. The 
differences are that in А 43 we read Nagarikaya bhichhuniye whereas the present inscription, 
according to Mr. Sircar, has Nägarikäye bhikkuniye> Mr. Sircar first read a doubtful sa at 
the end of the inscription, perhaps because he accepted the combination of A 43 and A 124, 
following a suggestion made by Barua-Sinha but rejected by Lüders under A 124. In 
his second article Dr. Sircar came to the conclusion that the epigraph ends with the 
word bhikhuniye and translated the record; “(The gift) of Pushyadattä, the nun of 
the city." 


А 45 (852); PLare VII 


Ox a rail-bar, now in the Indian Museum, Calcutta (С.В. 48). Edited by Cunningham, 
StBh. (1879), p. 141, No. 37, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 74, 
No. 132, and PL, and ZA., Vol. XXI ( 1892 ), p. 237, No. 132; Barua-Sinha, ВЕ. (1926), 
p. 24, No. 87. 


"From Cunningham's eye-copy, His transcript has Nagarikaye. Supply dûna at the end. 

* Sce classification I, 2, A, b (names derived from constellations). 

>Lüders, of course, had no knowledge of this new discovery. А 43 and A 44, both mentioning 
the place name Nagara, were for a time-a rubbing not being available-considered to be identical, other- 
wise they would have been inserted after A 12. 

{уай by Mr. Scarin hissecond article. Powibly the inscription has Nagarikaya as in A 43. 

ос, however, that in our inscriptions the genitive sg.-ye is found elsewhere wi 

дадат and not with ии see $ 29 (HD. — ° s% > uy — 
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Text: 
‘Na[rh]d{iJnagarikaya Idadevaya dánarh 
‘TRANSLATION; 


‘The gift of Idadevä (Indradevá)!, the Narhdinagarikä (inhabitant of Nandinagara). 


А 46 (799); PLare XXIV 


Os a pillar of the North-Eastern quadrant. Original lost Edited by Cunningham, 
StBh. (1879), p. 188, No. 87, and Pl. LV; Hultzsch, ZDMG., Vol. XL (1886), p. 59, and 
TA., Vol. ХХІ (1892), p. 255 (refers only to the name of the place); Barua-Sinha, BZ. (1926), 
p. 16, No. 41. 


Техт: 


1 Nasika Gorakhitiya thabho danar 
2 Vasukasa bháriyaya* 


"TRANSLATION: 


‘The pillar (is) the gift of Gorakhita (Gorakslitd) from Näsika; (of Gorakhitä) the wife 
of Vasuka.* 


А 47 (876): Prare XXIV 


Ештр by Cunningham, SBI. (1879), p. 142, No. 6l., and Pl. LVI; Barua-Sinha, BI. 
(1926), p. 32, No. 110. 
Тахт: 


Padelakasa Pusakasa suchi dinar” 
"TRANSLATION! 


"The rail-bar (is) the gift of Pusaka (Pushyaka),? the Padelaka (inhabitant of Рафа) " 


A 48 (878); PLare XXIV 


Eprrzp by Cunningham, SBI. (1879), p. 142, No. 63, and PI. LVI; Barua-Sinha, BI. (1926), 
p. 32, No. 112. 
Text: 


[Pa]rakat[i]kaya Sirimäyä dänarh'® 


"Бее classification I, 3 
of an inhabitant of Рига. 4 

This is the reading of Cunningham's eye-copy. In his transcript Cunningham reads gorakhiteya 
which appears to be the correct reading, and bhdriydya. Näsika stands for Nasik. 

s Seb classification I, 4, b, 1 (names derived from spirits and animal deities). 

^ See classification IT, 3, a (names derived from wealth.) 

> Lüders' treatment of this inscription is missing. 

* From the eye-copy of Cunningham. o 

T See classification I, 2, A, a (names derived from constellations). 

® Barua Sinha translate Padelaka as ‘ the man of Pandya’ (?) which seems to be unfounded. 

"Lüders treatment of this inscription is missing. 

‘From the сус-сору of Cunningham. 


, b(names referring to vedic deities), In A 19 the name recurs as that 
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TRANSLATION: 
The gift of Sirima (srimati)', the Parakatika (inhabitant of Parakafa). 


А 49 (836); PLate XXIV 


Ox a rail-bar of the South-Western quadrant. Original lost. Edited by Cunningham, 
SIBI. (1879), p. 140, No. 21, and Pl. LV; Barua-Sinha, BI. (1926), p. 21, No. 71. 


Тєхт: 
Goläyä Parikiniya дапат“ 
TRANSLATION: 
The gift of Gola; the Parikini (inhabitant of Parikina). 


Barua-Sinha, following Cunningham, translate the inscription: ° The gift of Parikini 
from Gola’. As the epithet indicating the native place of the donor is placed sometimes. 
before and sometimes after the personal name, and as Gold occurs as a female name in 
the Sáücht inscription List No. 596, there can be no doubt that here also Gold is the 
personal name. Pärikini then is probably derived from the name ofa place, With 
Parikina may be compared Dharakina in No. 259 of my List and Dabhina, from which 
Dabhinikä is derived in No. А 42. 


А 49a; Plate XXXIX 


Ох a pillar, now in the Allahabad Municipal Museum (Ac/2914); inscribed below the 
inscription No. B 31a. Edited Бу Kala, BAY. (1951), p. 31; Sircar, ЕЁ, Vol. ХХХПЕ 


(1959/60), p. 59. 
Text: 


Tis[4]yà Benäkatikäya dan[a]* 
TRANSLATION: 
The gift of Тва (Tishya), the Benäkatikä (inhabitant of Zendkafa)'. 


А 50 (721); Pate УП 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (No. 6510).* 
Edited by Cunningham, StBh. (1879), р. 132, No. 10, and Pl. LIII; Barua-Sinha, BI. 
(1926), p. 7, No. 11. 


"See classification 1, 4, b, 3 (names derived from minor deities). 
*From Cunningham's сус-сору which agrees with his transcript. 
Вес classification IL 1, b (names derived from appearance of the body). 
«дата may be a mistake for dána=dánami. The final anusvära is sometimes not represented, 
see above $25 (8). It is hardly believable that dänä has been used in the plural number for dänäni. 
з ta is a place-name ending in kata like others mentioned above p. 7. In a 
Nasik Buddhist Cave inscription, List No. 1125, we find Gotamiputa Siri-Sadakapi (Gautamiputra 
Sri-Satakarni) called “lord (soámin) of Benãkaçaka of Govadhana (Govardiana)”. According to Bimala 
Churn Law (Historical Geography of Ancient India, Paris [1954], р. 301, s. v. Vendkafaka) the place was 
situated on the Venva river in the Nasik district. Nundo Lal Dey (The Geographical Dictionary of 
Ancient and Mediaeval. India, 2nd ed. 1927, p. 29) mentions "Benakataka" as “Warangal, the capital 
of Telibzana or Andhra"; Lc. p. 28 he gives “Bena” as “the river Wain-Gahgä in the Central 
Provinces", “a tributary of the Godavari”. 
See ASTAR., 1925/26, р. 148, Note 1, and p. 297, No. 48. 
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Техт: 
1 Baha[da]to Ja[hira]natuno' Isi" 
2 rakhitaputasa Anarhdasa thabho 


"TRANSLATION: 
The pillar (is the gift of) Anamda (Ananda)?, the son of Isirakhita (Rishirakshita)*, the 
grandson of Jahira (?) from Bahada (?). 


With Bahadato compare Vedisáto in No. A 31. Barua-Sinha proposed to correct the 
first three words to Bahadagojatirasa danar, but the reading given above is absolutely certain 
as far as natuno is concerned. The names of the place and of the grandfather of the donor 
are not quite reliable, but the geographical name Bahadagojatira may be cancelled. 


АЯ (797); Prare VIII 

Os a pillar of the North-Eastern quadrant, now in the Indian Museum, Calcutta (Р 19). 
Edited by Cunningham, 518%. (1879), p. 138, No. 85, and Pl. LV; Hultzsch, ZDMG., (1886), 
Vol. XL, р. 70, Хо. 95, and PI., and ZA., Vol. XXI (1892), р. 235, No. 95; Barua-Sinha, 
BI. (1926), p. 15, No. 39. 


Text: 
1 aya-Chulasa sutamtikasa Bhogavadha-" 
2 niyasa dina 


"TRANSLATION 


The gift of the venerable Chula (Kshudra)? the student of the Sütrantas the 
Bhogavadhaniya (inhabitant of Bhogavardlana). 


A 52 (764); Prare XXIV 


Ох a pillar of the South-Western quadrant, Original lost. Edited by Cunningham, SiBA. 
(1879), p. 135, No. 53, and Pl. LIV; Hultzsch, ZDMG., Vol. XL (1886), p. 59, and /4., 
Vol, XXI (1892), p. 225 (mentions only the name Kosabeyekä); Barua-Sinha, BI. (1926), 


. 12, No. 25. 
p. T 


| Kosabeyekaya bhikhuniya 
2 Venuvagimiyäya Dhamärakhitä- 
3 уа dinar" 


"Barua-Sinha read Dahadagojatiranatanz. The bracketed letters are blurred and doubtful, but Ai is 
more probable than fi, The fourth akshara is distinctly to, not go. The last two aksharas are clearly tuno. 

“The second akshara is distinctly si. 

э8се classification II, 2, a (names derived from mental disposition and temperament). 

+See classification I, 4, а, 3 (names referring to Rishi-worship). 

`The name has remained unclassified. 

‘hho has also the u-sign. 

"бес classification II, Î, a (names derived from appearance of the body). 

"The term suttaritika of course refers to the study of the Suttapitaka, cf. PTSD. sub voce, Rhys 
Davids-Oldenberg, Vinaya Texts, Part I, р. XXX (SBE. XIII). The school of the Sauträntikas, thought 
of by Hultzsch and Barua-Sinha, did not arise before the beginning of the third century A.D. In 
Barua’s later work (Barh. I, p. 46) the translation is “ well-versed in the Sütras”. The corresponding 
падна in Safichi (List No. 635) is translated by Majumdar p. 297 * one who is versed in the Suttantas '. 
А nun versed in the sütras is called sütätikini (sauträntikinf) List Nr. 319, 352 (Sänıchi). 

"This is the reading of Cunningham's eye-copy. His transcript reads: Kosambeyekaya bhikluniza 
Venuvagámiyaya Dhama Rakhita. The correct reading appears to be: Kosahoyikaya (or КагайМуйаэа) 
bhikhuniya Venuagámiydya Dhamarakhitäyä Адпат. 
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TRANSLATION 


The gift of the nun Dhamarakhitä (Dharmarakshita),’ the Kosabeyika (native of 


Kaustámbi), the Venuvagámiy& (inhabitant of Venukagráma). 


А 53 (859): Prarg УШ 


Ерпгер by Cunningham, StBh. (1879), р. 141, No. 44, and Pl. LVI; Hultzsch, ZDMG., 
Vol. XL (1886), p. 74, No. 137, and PL, and Z4., Vol. XXI (1892), p. 237, No. 137; 
Bareza-Sinha, BZ. (1926), p. 27, No. 94. 


Техт: 
Sirisapada Isirakhitäya danar 
TRANSLATION: 
The gift of Isirakhitä (Riskirakshiti) from Sirisapada (Sirishapadra). 
A 54 (804); Prare XXIV 


Ох а pillar, now at Batanmära. Edited by Cunningham, SiBA. (1879), p. 138, No. 91, 
and. Pl. LV; mentioned by Hultzsch, ZDMG., Vol. XL (1886), p. 59, and Z4., Vol. XXI 
(18992) p. 225; re-edited by Barua-Sinha, BI. (1926), p. 16, No. 44. 


Text: 


1 Nadagirino bhänakasa Selapuraka- 
2 sa thabho дапа" 


TRANSLATION: 
_ The pillar (is) the gift of Nadagiri (Nandagiri)*, the reciter, the Selapuraka (inhabitant 
of Sailapura). 


A person of the name of Narhdagiri is mentioned as a donor in No. A 97; cf. also 
№. A 69, where the venerable Narhda . . . is referred to. 


A 54a; Prare XXVIII 


ON a pillar, now in the Allahabad Municipal Museum (Ас/2918). Edited by Kala, BAV. 
(19:51), p. 22; Sircar, El., Vol. XXXIII (1959/60), p. 58. 
Text: 
.... girino bhänakasa bhätu .. 
TRANSLATION: 
(The gift) of ...., the brother of (Nada)giri, the reciter. 
The reciter whose name ended with the word giri is probably Nadagiri (Nandagiri), 


"бес. classification I, 1, b (Buddhist names). 

?Lüders' treatment of this inscription is missing. 

{See classification 1,4, b, 2 (names referring to Rishi-worship), 

“From Cunningham's eye-copy. The transcript has Nandaginino and omits the sa of Selapurakası. 
See classification П, 2, a (names derived from mental disposition and temperament). 
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donor of a pillar, mentioned in the inscription А 54. For Маш cf. таш, Ати p. XXVII 
(833). In A 50 the Gen. sg. of naptr is natuno, It is, however, impossible to read Ше 
traces of the akshara following bhatu as no. The akshara may have been pa or ha as Dr. Sircar 
has suggested, and represent the initial consonant of the name of the donor. 


А 54b; Prare XXVII. 


Ox a rail-bar, now in the Allahabad Municipal Museum (Ас/2972). Edited by Kala, 
BAV. (1951), p. 33; Sircar, EL, XXXIII (1959/60), p. 58. 


Text: 
[Na]garakhitasa cha mátu cha Kamuchukaye dánam. 
"TRANSLATION: 


Gift of Nagarakhita (Nagarakshita) as well as of (his) mother‘, the Kamuchuka 
(inhabitant of Kamuchu 2)“. 


Similarly it is recorded in No. А 96b that the mother of Содща shared with her son 
in the expenses of a rail 


"ССА 18, А 28, A 190. " 

* Dr. Kala regards Kamuchuk as the name of the mother, whereas Dr. Sircar reads the second 
part of the inscription: cha malu Chakamuchukaye dana “and (his) mother Chakramochika”. He 
motes: “The word cha possibly suggests that the present epigraph was the second of a set of two 
inscriptions, the first recording a gift of Nägarakshita, while the inscription under study records 
only the gift of his mother." 


3. A 55 DONATION BY A SCULPTOR (WITHOUT REFERENCE 
TO THE NATIVE PLACE)' 


А 55 (857); Prare УШ 


DITED by Cunningham, S/B/. (1879), p. 141, No. 42, and Pl. LVI; Hultzsch, 
ZDMG., Vol. XL (1886), p. 74, No. 135, and PL, and Z4., Vol. XXI (1892), p. 237, 
No. 135; Ramaprasad Chanda, MASZ., No. I (1919), p. 19, and Pl. V; Barua-Sinha, 

BI. (1926), p. 26, No. 92. 


Text: 
Budharakhitasa rupakärakasa danarh 
"TRANSLATION > 
The gift of Budharakhita (Buddharakshita)? the sculptor. 
The name Budharakhita is found as that of a monk in A 57 and A 58, 


"Ғог donors following certain professions mentioned with reference to their native place sec 
No. A 17 (bhatudesaka) and А 22 (asavdrika). In A 21 a donor is specified as gahapati. 

* Luders' treatment of this inscription is missing. 

Scc classification I, 1, a (Buddhist names). 


4. A 56-73 DONATIONS BY MONKS' 
(a) A 56-63 Monks having specific church titles’ 


А 56 (856); PLare VIII 


DITED by Cunningham, 5484. (1879), p. 141, No. 40, and Pl. LVI; Hultzsch, ZDMG., 
Vol. XL (1886), р. 74, No. 134, and Pl., and 7A., Vol. XXI (1892), p. 287, No. 134; 
Barua-Sinha, BI. (1926), p. 24 ff, No. 91; Lüders, Bhárh. (1941), p. 174 f. 


Text: 
aya-Jätasa petakino suchi дапага 
"TRANSLATION; 


"The rail-bar (is) the gift of the venerable (arya) Јака“ who knows the Pitakas. 
А 57 (867); Рилте VIII 


Rau inscription, now in the Indian Museum, Calcutta. Edited by Cunningham, ЗИ. 
(1879), p. 142, No. 52, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 14, 
and РЕ, and ZA, Vol. XXI (1892), p. 238, No. 144; Barua-Sinha, BI. (1926), p. 28, No. 101; 
Lüders, Bhärh. (1941), p. 175 f. 


Text: 
Budharakhitasa pa[rh]cha-nekayikasa danarh 
TRANSLATION: 
The gift of Budharakhita (Buddharakshita),* who knows the five nikäyas. 


‘The attribute parichanekáyika is given to the monk Devagiri in the Sanchi-inscription 
List No. 229. The name Budharakhita is common in inscriptions and reoccurs in A 55 
and 58, In our inscription it is of course the name of a monk, not of a lay-man as suggested 
by Barua, JPASB., New Ser. XIX, p. 358, and Barh. Vol. I, p. 46, although he is not 
expressly called a bhikkhu. 


А 58 (792); Prates IX, ХХІХ 


Tocrruer with Nos. B 1-3 on the inner face of the terminus corner pillar of the North- 
Western quadrant, now in the Indian Museum, Calcutta (P 5). Edited by Cunningham, 
SiBh. (1879), p. 138, No. 80, and Pl. XXII and LV; Hultzsch, ZDMG., Vol. XL (1886), 


+ For donations by monks mentioned as inhabitants of certain places see No. A 8, А 17, A 38, A 
39, A 41, А 51, A 54. 

"On the general importance of some of the church titles. (бави, pañchanekayika, bhänaka) cf. 
below p. 7l and notes. For monks having church titles mentioned with reference to their native 
place see No. À 51 (sufamtika), А 39 and A 54 (bhänaka). 

 Lüders' treatment of this inscription is missing. 

“See classification II, 3, a (names derived from birth). 

s Lüders treatment of this inscription is missing. 

‘See classification I, 1, a (Buddhist names). 
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р. 70, No. 90, and PL, and Z4., Vol. XXI (1892), p. 234, No. 90; Barua-Sinha, BI. (1926), 
p. 15, No. 37. ; 


Text: 


1 bhadata-Budharakhitasa satupadäna- 
2 sa danam thabho 


TRANSLATION: 


The pillar (is) the gift of the reverend Budharakhita (Buddharakshita)' who has 
abandoned attachment. 


The meaning of safupaddna has not yet been ascertained. It does not seem to be a 
proper name, but rather denotes some clerical dignitary. Hultzsch hesitatingly traced it 
back to Sk. Sästropädäna and translated it ‘who is versed in sciences’, but although sata 
may stand for sajtha, it is very improbable that the stra of Sástra should develop into lingual 
tha, Nor do I understand how ирадана could possibly have been used as an adjective. 
Barua-Sinha take зафирайдла as “а monumental Prakrit counterpart of the Pali Satipatthäna 
ог Satipatthanika and the Sanskrit Smraityubasthána or Smraityupasthdnika’ (sic). 1 consider 
it unnecessary to discuss this explanation, In my opinion safupadäna is an imperfect spelling 
for satupddüna-—Sk. srishtopädäna, ‘who has abandoned attachment’, With заа for 
хаа we may compare participles such as maffa—Sk. mrishta (D. 11, 133), samtatta=Sk. 
sarhtrasta (J. 322, 2), and with the whole term samarasafthesana", * one who has completely 
abandoned longing" (D. III, 269; A. II, 41), and anupädäna * free from attachment" or 
“clinging to existence”, frequently used of an Arhat, 


А 59 (773); Puares IX, XXXIV 


Os the left outer face of the return corner pillar of the Western gate, now in the Indian 
Museum, Calcutta (P 3). The inscription is engraved on the left hand pilaster of the middle 
relief (see also Nos, B 21, В 22, B 40). Edited by Cunningham, 5484. (1879), p. 136, No. 62, 
and Pl. XVI and LIV; Hoernle, ZA., Vol XI (1882), p. 29, No. 24; Hultzsch, ZDMG., 
Vol. XL (1886), p. 68, No. 76, and PL, and ZA., Vol. XXI (1892), p. 233, No. 76; Barua. 
Sinha, BI. (1926), p. 13, No. 30. 


Техт: 
bhadatasa aya-Isipalitasa bhánakasa navakamikasa dánarn 
TRANSLATION: 


The gift of the reverend, the venerable Isipalita (Rishipalita), the reciter and superin- 
tendent of the works. 


A 60 (78: 


LATE IX 


FRAGMENTARY inscription on the right outer face of the same pillar as No. B 55, now in the 
Indian Museum, Calcutta (P 28). Edited by Cunningham, S/Bh. (1879), Pl. XIX (Pl. only); 


С "See classification 1, 1, a (Buddhist names). 
+ That this is the correct reading has been shown by Kern, Toro, II, 56; cf. esand patinissatfha A. 


п, 42. 
3 See classification I, 4, a, 3 (names referring to Rishi-worship). 
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Hultzsch, ZDMG., Vol. XL (1886), p. 76, No. 154, and Z4., Vol. XXI (1892), p. 239, No. 154; 
Barua-Sinha, BI. (1926), р. 14, No. 35. 


Техт: 
- [m]ika[sa danarh) 
TRANSLATION: 

The gift of.. .. .. mika. 


"The inscription seems to have consisted of about 16 aksharas, and it is possible that it 
recorded the gift of the venerable Isipälita, the superintendent of the works (aya-Isipälitasa 
navakamikasa dánari), just as the inscription on the corner pillar of the Western gate, see А 59. 
But the restoration must be taken for what it is worth. 


A 61 (762); Prare IX 


Ox a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta (Р 23). 
Edited by Cunningham, SBA. (1879), р. 135, No. 51, and Pl. LIV; Hultzsch, ZDMG., 
Vol, XL (1886), p. 67, No. 66, and PL, and ZA., Vol. XXI (1892), p. 232, No. 66; 
Barua-Sinha, BI. (1926), p. 11, No. 23. 


Text: 
bhadamta-Valakasa bhanakasa' dána[rh]* thabho 
TRANSLATION: 


The pillar (is) the gift of the reverend Valaka,’ the reciter. 


A 62 (738); Prate IX 


Ох the return terminus pillar of the Southern gate, now in the Indian Museum, Calcutta 
(Р 29). The inscription is engraved on the left of the middle relief of the inner face. On 
the same pillar we find the inscriptions Nos. B 23-31, B 36-39, B 60-61, B 70-72. Edited by 
Cunningham, StBh. (1879), p. 134, No. 27, and Pl. XIV and LIV; Hoernle, /4., Vol. X 
(1881), p. 259, No. 17, and Pl.; Hultzsch, ZDMG., Vol. XL (1886), р. 65, No. 45, and 
PL, and ZA., Vol. XXI (1892), p. 230, No. 45; Ramaprasad Chanda, MASI., No. 1 (1919), 
р. 20, No. 14, and Pl. V; Barua-Sinha, BI. (1926), p. 8 ЇГ, No. 18. 


Text: 
aya-Isidinasa* bhänakasa dānarh 
TRANSLATION: 
The gift of the venerable Isidina (Rishidatta),* the reciter. 
*Barua-Sinha: bhänakasa, but the bha seems to have no é-sign. 
*Hultzsch: dana. The anusodra is probable. 
See classification I, 4, a, 6 (Vaishnavite names) 


+As observed by Hoernle, та E to the left of the sa, but I doubt that it has 


any mea 
y ddr азоса I, 4, a, З (ames referring to Rii worship). 
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Three sides of the pillar are decked with sculptures. Each face has three reliefs 
marked at the bottom by a railing and flanked, the uppermost by a palm-tree, and the 
lower ones by octagonal pillars with bell-shaped capitals. As this inscription is the only 
donative inscription on the pillar, it probably refers to the gift of the whole pillar, although 
the object of the donation is not stated. 


A 63 (833); Prate XXV 


Ох a rail-bar of the Southern gate. Original lost. Edited by Cunningham, StBh. (1879), 
р. 140, No, 18, and Pl. LV; Barua-Sinha, ВЕ. (1926), p. 20, No. 68. 


Техт: 
Kanhilasa bhánakasa dinar" 
"TRANSLATION: 
The gift of Kanhila (Ayishnala),* the reciter. 
b A 64-73 Monks called bhadanta or aya’ 
А 64 (850); Рілть IX 


ON а rail-bar, now in the Indian Museum, Calcutta (C.B, 18). Edited by Cunningham, 
StBh. (1879), p. 141, No. 35, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, No. 
130, and Pl, and ZA., Vol. XXI (1892), р. 237, No. 130; Barua-Sinha, ВИ. (1926), 
p. 23, No. 85. 


Text: 
bhadata-Devasenasa danarh* 
TRANSLATION: 


The gift of the reverend Псуазепа 


А 65 (766); Prates IX, ХХХІ 


Ox a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta (Р 30). 
Edited by Cunningham, SIBA. (1879), p. 136, No. 55, and Pl. XXXII and LIV; Hultzsch, 
ZDMG., Vol. XL (1886), p. 68, No. 69, and Pl, and ZA., Vol. XXI (1892), р. 233, No. 69; 
Ramaprasad Chanda, MASZ, No. I (1919), p. 20, No. 11, and Pl. V; Barua-Sinha, BL 
(1926), p. 12, No. 26. 


Text: 


bhadata-Mahilasa thabho дапат 


‘From Cunningham's eye-copy which agrees with his transcript. 
See classification I, 4 a, 6 (Vaishnavite names). 

* Monks are also called ¿hadanta or aya when (a) their native place is mentioned and (b) specific 
church titles are given, For (a) see No. A 38 (bhadarita aya), A 41 (bhadarita), A 8 (aya); for (b) sec 
А 39, A 58, А 59, A 61 (Badarila), A 51, A 56, А 59, А 62 (aya). 

* Hultzich and Barua-Sinha donari. `The horizontal stroke to the left of dí which gives the akshara 
the appearance of do is much thinner than the 4-stroke and probably accidental. 

*Šee classification I, 4, a, 1 (names referring to deities in general). 
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TRANSLATION: 
The pillar (is) the gift of the reverend Mahila.' 


According to Lüders Mahila is probably a shortened form of a compound name such 
as Mahipälita ог Mahirakkhita. The suffix -(i)la, (01а is, however, common in personal names, 
з. Ніка, l.c. pp. 68 f., and above p. XXVIII on suffixes (9). Barua-Sinha's derivation from 
Madhvila is phonetically impossible, the correction to Mihila is unnecessary. 


A 768): Prare IX 


Ox a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta (Р 2), 
where also B 52 is found. Edited by Cunningham, StB}. (1879), p. 136, No. 57, and PI. 
LIV; Hultzsch, ZDMG., Vol. XL (1886), p. 68, No. 71, and Pl., and 14., Vol. XXI (1892), 
p. 233, No. 71; Barua-Sinha, BZ. (1926), p. 12, No. 28. 


Техт: 
bhadata-Samakasa thabho danarh 
TRANSLATION: 
The pillar (is) the gift of the reverend Samaka (Syämaka)*. 


Samakasa may be a clerical error for Sanikasa, but it is more probably a defective writing 
for Sámakasa, as Sámaka occurs as the name of a monk also in A 73, and of different persons in 
the Nasik inscription List No. 1126 and the Bhattiprolu inscription List No. 1337. 


А 67 (842); Ролтк X 


Ox а rail-bar, now in the Indian Museum, Calcutta (С.В, 22). Edited by Cunningham, 
ЗАВЬ, (1879), р. 140, No. 27, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, No. 
122, and PL, and ZA., Vol. XXI (1892), p. 236, No. 122; Ramaprasad Chanda, MASI., 
No. 1 (1919), p. 19, No. 1, and Pl. V; Barua-Sinha, 87. (1926), p. 22, No. 77. 


Text: 
aya-Apikinakasa dänam 


"TRANSLATION: 


The gift of the venerable Apikinaka (Apigirnaka 2)? 


Apikinaka is found again in the form Aripikinaka as the name of a Buddhist monk in 
the Bhäjä inscription, List No. 1081; Barua-Sinha's derivation of the name from Sk. 
Aprakima is quite unlikely. 


А 68 (715); Prare X 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P 13). 
Edited by Cunningham, 518%. (1879), p. 132, No. 4, and Pl. LIII; Hultzsch, ZDMG., Vol. 


"See classification I, 4, a, 4 (names derived from minor deities). 

* See classification П, 1, a (names derived from appearance of the body). 

э Бос classification II, 3, a (names derived from wealth, fame, and birth). apigima “praised” is 
attested by lexicographers. 
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XL (1886), p. 63, No. 25, and PL, and Z4., Vol. XXI (1892), p. 229, No. 25; Ramaprasad 
Chanda, MAST., No. I (1919), p. 19, No. 2, and Pl. V; Barua-Sinha, BZ. (1926), p. 6, No. 6. 
Text: 
aya-Gorakhitasa thabho dina 
"TRANSLATION: 
The pillar is the gift of the venerable Gorakhita (Gorakskita).' 
A 69 (886); Prare XXV 


Eprrep by Cunningham, StBh. (1879), р. 143, No. 2, and Pl. LVI; Barua-Sinha, BZ. (1926), 
p. 35, No. 191. 


Техт: 
ауа-Матаз»..... 
TRANSLATION: 
(The gift of) the venerable Narda (Nanda). 


А reciter Nadagiri (Nandagiri) is mentioned in A 54, and the name Narhdagiri also 
occurs іп А 97. Nada, Маша ог Narhda by itself is found as a personal name in the 
inscriptions List Nos. 289, 1032, 1121, and 1345. 


A 70 (690); Prate X 


Он copingsstone No. I, now in the Indian Museum, Calcutta. Edited by Cunningham, 
SIBI. (1879), p. 130, No. 1, and Pl. XII and LIIT; Hultzsch, ZDMG., Vol. XL (1886), 
P. 60, No. 2, and PL, and ZA., Vol. XXI (1892), p. 227, No. 2; Barua-Sinha, BZ, (1926), 
P. 33, No. 118. 


Text: 
aya-Nägadevasa дапа 
TRANSLATION: 

The gift of the venerable Nagadeva.* 


А 71 (716); PLares X, XXXII 


Os a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P 17). 
The inscription precedes No, В 11. Edited by Cunningham, ЗІВА. (1879), p. 132, No. 5, 
and Р. XXIIT and LIII; Hultzsch, ZDMG., Vol. XL (1886), p. 63, No. 26 (first part), 
and PL, and ZA, Vol. XXI (1892), р. 229, No. 26 (fint part); Barua-Sinha, A. (1926), 
P. 6, No. 7. 


{See classification I, 4, a, 2 (names derived from spirits and animal deities). 
*Liiders’ treatment of this is missing. 

From the eye-copy of 

Scc Slasification II, 2, а (names derived from mental disposition and temperament). 
See classification T, $, a, 2 (names derived from spirits and animal deities) 
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Text: 
aya-Parnthakasa tharnbho danarh 
TRANSLATION: 


The pillar (is) the gift of the venerable Parnthaka (Panthaka).! 


A 72 (831); Prate X 


Os a rail-bar of the Southern gate, now in the Indian Museum, Calcutta (C.B. 6). 
Edited by Cunningham, StB%. (1879), p. 140, No. 16, and Pl. LV; Hultzsch, ZDMG., Vol. 
XL (1886), p. 72, No. 114, and Pl., and ZA., Vol. XXI (1892), p. 236, No. 114; Barua- 
Sinha, BZ. (1926), p. 20, No. 66. 


Техт: 
aya-Punávasuno suchi dánarà 
"TRANSLATION: 


The rail-bar (is) the gift of the venerable Punävasu (Punarcasu).* 


А 73 (800); PLATE X 


Ox a pillar of the North-Eastern quadrant, now in the Indian Museum, Calcutta (P 7). 
Edited by Cunningham, tBh. (1879), p. 138, No. 88, and PI. LV; Hultzsch, ZDMG., Vol. 
XL (1886), p. 71, No. 97, and Pl., and ZA., Vol. XXI (1892), р. 235, No. 97; Rama- 
prasad Chanda, MASZ, No. I (1919), p. 19, No. 6, and PL; Barua-Sinha, BZ. (1926), 
р. 16, No. 42. & 


Text: 


1 Maharasa arhteväsino aya-Sáma- 
2 kasa thabho dánarh 


"TRANSLATION: 
The pillar (is) the gift of the venerable Sämaka (батаќа),! the pupil of Mahara.* 


The spelling with the long d in the first syllable proves that Sámaka is Sk. Sydmaka, 
not Samaka, as suggested by Barua-Sinha, cf. note on No. A 66. Maharasa may be taken 
as defective spelling for Mihirasa as proposed by Barua-Sinha; their tentative equation of 
Mahara with Sk. Madhwara is phonetically impossible. 


е classification II, 3, a (names derived from birth). 
*See classification I, 2, A, a (names derived from constellations). 
збее classification II, 1, a (names derived from appearance of the body). 
“See classification I, a (names referring to vedic deities). 


5. A 74-80 DONATIONS BY NUNS' 


A 74 (761); Prate XI 


N a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta 
O (P 9). Edited by Cunningham, ИВА. (1879), p. 135, No. 50, and Pl, LIV; Hultzsch, 
ZDMG., Vol. XL (1886), p. 67, №. 65 and Pl, and /4., Vol. XXI (1892), p. 232, 
No, 65; Barua-Sinha, BI. (1926), p. 11, No. 22. 
Text: 
Nagaye bhichhuniye danar 
TRANSLATION: 
The gift of the nun Мада." 


А 75 (870); PLATE ХІ 


Ox a rail-bar, now in the Indian Museum, Calcutta, Edited by Cunningham, ЕВА. (1879), 
p. 142, No. 55, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 146, and РІ, 
and ZA., Vol. XXI (1892), p. 238, No. 146; Barua-Sinha, ВІ. (1926), p. 31, No. 104. 
Text: 
Phagudeväye bhichhuniye дапа 


"TRANSLATION : 
"The gift of the nun Phagudeva (Phalgudevä).* 


A 76 (840); Prate XI 
Ow a rail-bar, now in the Indian Museum, Calcutta, Edited by Cunningham, StBh, (1879), 
p. 140, No. 25, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, No. 120, and РІ, 
and ГА, Vol. XXI (1892), р. 236, No. 120; Barua-Sinha, BI. (1926), p. 21, No. 75. 
Text: 
Budharakhitäye dîna bhichhuniye 


‘TRANSLATION: 
The gift of the nun Budharakhitä (Buddharakshita).* 


А 77 (841); Prate XI 

Ox a rail-bar, now in the Indian Museum, Calcutta (C.B. 34). Edited by Cunningham, StBh. 
(1879), р. 140, No. 26, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, No. 121, and 
Р and ZA., Vol. XXI (1892), р. 236, No. 121; Barua-Sinha, BZ. (1926), p. 22, No. 76. 


Text: 
Bhutaye bhichhuniye dánarñ 


“Бог nuns mentioned with reference to their native placesee No. A 11, A 12, A 24, A 29, А 37, 
А 42-44, A 52. 

* See classification I, 4, b, 1 (names derived from spirits and animal deities). 

3 Liiders’ treatment of this inscription is missing. 

+ ce classification I, 2, A, b (names derived from constellations), 

° See classification 1, 1, b (Buddhist names). 
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* TRANSLATION: 


The gift of the nun Bhutä (Виша) 


A 78 (815); Prate XXV 


Ох а rail-bar of the South-Eastern’ quadrant. Original lost. Edited by Cunningham, 
StBh. (1879), p. 139, No. 1, and Pl. LV; Barua-Sinha, BZ. (1926), p. 17, No. 49. 


Техт: 
Sapagutaye bhichhuniy[e] danar” 
TRANSLATION: 
The gift of the nun Sapagutä (Sarpaguptä) + 
A 79 (851); Pare XI 


FRAGMENTARY inscription on a rail-bar, now in the Indian Museum, Calcutta, Edited 
by Cunningham, StBh. (1879), p. 141, No. 36, and Pl. LVI; Hultzsch, ZDMG., Vol. XL 
(1886), p. 73, No. 131, and Pl., and /4., Vol. XXI (1892), p. 237, No. 131; Barua-Sinha, 
BI. (1926), p. 23, No. 86. 

Техт: 


„ .. .. kaya bhichhuniya danar 
TRANSLATION: 
The gift ofthe nun .. .. .. kû . 


A 80 (772); Prare XI 


Ox the same pillar as Nos. В 8 and B9, now in the Indian Museum, Calcutta (Р 16). The 
inscription which is fragmentary is engraved above No. B 9. Edited by Cunningham, 5484. 
(1879), p. 136, No. 61, and Pl. XXII and LIV; Hultzsch, ZDMG., Vol. XL (1886), p. 68, 
No. 75, and РА. and ZA., Vol. XXI (1892), p. 233, No. 75; Barua-Sinha, BY. (1926), p. 12£, 
No. 29, 


Text: 
1 ......to* bhikhuniyä thabho 
2 danar 
TRANSLATION: 


The pillar (is) the gift of a nun from ...... 


"The syllable o is probably the ending of the ablative of a place-name. Barua-Sinha 
tried to restore the inscription by connecting it with the fragment No. A 126, but their reading 
Avasikäya bhikhuniya is absolutely imaginary, as the letter preceding bhikhuniyä can on no 
account be read за. 


“See classification I, 4, b, 1 (names derived from spirits and minor deities). 
558. W, Quadrant’ in the heading of List Nos. 815-826 on p. 139 of Cunningham's work is a mistake. 
‘The correct ' Š, E. Quadrant’ is found on Plate LV. 
3From Cunningham's eye-copy which agrees with his transcript. 
4Sec classification I, 4, b, 1 (names derived from spirits and minor deities). 
ka e P Cunningham read тай, but the last akshara is distinctly fo and the preceding akshara cannot 
ve been ra. 


6. A 81-113 DONATIONS BY MEN (WITHOUT REFERENCE TO NATIVE 
PLACE OR PROFESSION)' 
A 81 (824); Prate XI 


N a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(С.В. 49). Edited by Cunningham, Sth. (1879), p. 139, No. 10, and Pl. LV; Hultzsch, 
ZDMG., Vol. XL(1886),p. 72, No. 108, and PI., and /4., Vol. XXI (1892), р. 236, No. 

108; Barua-Sinha, BI. (1926), p. 19, No. 61. 


Text: 
Atimutasa dana 
TRANSLATION: 


The gift of Atimuta (Atimukta)." 


А 82 (864); PLATE XI 


"ON a rail-bar, now Indian Museum, Calcutta, Edited by Cunningham, StBh. (1879), 
p. 142, No. 49, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 74, No. 141, and 
Pl., and ZA., Vol. XXI (1892), p. 238, No. 141; Ramaprasad Chanda, MASZ., No. I (1919), 
р. 19, and Pl. V; Barua-Sinha, В. (1926), p. 28, No. 99. 


Text: 
Avisanasa dänarh 
TRANSLATION: 
The gift of Avisana (Arishanpa).* 


The name of the donor reappears in A 83. 


А 83 (865); Prate ХИ 


Ox а rail-bar, now in the Indian Museum, Calcutta, Edited by Cunningham, StBh. (1879), 
p. 142, No. 50, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 74, No. 142, and PL, 
and JA., Vol. XXI (1892), p. 238, No. 142; Barua-Sinha, BI. (1926), p. 28, No. 99. 


Text: 


(A)vli]sanasa? danar 


“Бог donations of men whose native places have been mentioned see No. Аб, A 7, A 13, A 23, 
А 25, A 26, A 30, A 31, A 36, A 40, A 47, A 50. A few inscriptions referring to men give the profes- 
sion as well as the native place, cf. No. A 17, А 22; in A 21 the donor is characterized as gahapati. 
А 55 mentions the profession of the male donor, but not the native place, 

* See classification П, 4, a (names derived from plants). 

3 Lüders’ treatment of this inscription is missing. 

+See classification П, Э, a (names derived from mental disposition and temperament). Instead 
of a-vishanpa “ not sorrowful” the name could also be interpreted as a-vishäna " not having horns", 

3 avisanasa has been read by all previous editors, but our estampage does not bring out any trace 
of a in the beginning, whereas Cunningham's eye-copy shows the a clearly. 
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‘TRANSLATION > 
The gift of Avisana (Aeislanna). 
The donor is apparently the same as in A 82. 


А 84-85 (828-829); Prate ХИ 
Ox a rail-bar of the Southern gate, now in the Indian Museum, Calcutta (C.B. 27). The 
inscription is engraved twice, above and below the medallion. The upper inscription 
(a) is carved in extremely cursive characters, while the lower inscription (b) is in ornamental 
script. The lower inscription was edited by Cunningham, StBh. (1879), p. 140, No. 14, 
and Pl. LV; Barua-Sinha, BZ. (1926), р. 20, No. 64. Both inscriptions were edited by 
Hulusch, ZDMG., Vol. XL (1886), p. 75, No. 151, and p. 72, No. 112, and PL, and /4,, 
Vol. XXI (1892), p. 238, No. 151, and p. 236, No. 112. Anderson, Cat., Vol. I, p. 55, states 
that there is a third inscription to the same effect on another rail-bar (C.B. 50). 
Text: 
a Isänasa däna 
b Isänasa dina 
TRANSLATION: 
The gift of Isàna (1{йла),' 


А 86 (830); Prate ХИ 
Он a rail-bar of the Southern gate, now in the Indian Museum, Calcutta (C.B. 2). 
Edited by Cunningham, StBh. (1879), p. 140, No. 15, and Pl. LV; Hultzsch, ZDMG., Vol. 
XL (1886), p. 72, No. 113, and PL, and 7A., Vol. XXI (1892), p. 236, No. 113; Barua- 
Sinha, BI. (1926), p. 20, No. 65. 
Text: 
Isidatasa dänam 
"TRANSLATION: 
The gift of Isidata (Rishidatta).* 
А 87 (868) 3 Prare XII 


Os a rail-bar, now in the Indian Museum, Calcutta. Edited by Cunningham, StBh. (1879), 
р. 142, No. 53, and РІ. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 145, and PL, 
And JA., Vol. XXI (1892), p. 238, No. 145; Barua-Sinha, BI. (1926), р. 30, No. 102. 


Text: 
Isirakhitasa suchi dänarh 
TRANSLATION: 
The rail-bar (is) the gift of Isirakhita (Rishirakshita).* 
А donor of the name of Isirakhita reoccurs No. A 88 (cf. A 53). 


"See classification I, 4, a, 5 (Saivite names). 
«See classification I, 4, a, 3 (names referring to Rishi-worship). 
3Lüders treatment of this inscription is missing. 
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А 87a; Prate XXVIII 


Он a rail-stone, now in the Allahabad Municipal Museum (Ac/2967). Edited by Sircar, 
EL, Vol. XXXIII. (1959/60), p. 59. 


Text: 
..„Bira]kh[i]tasa thabho далат 
TRANSLATION: 

The pillar (is) the gift of (I)sirakhita (Rishirakshuta). 


A donor, Isirakhita by name, occurs No. A 50, A 87 and A 88. The restoration. 
(Dsi]-remains doubtful, The word -rakhita as second part of a compound is very 
common in personal names, 


А 88 (848); РьлтЕ XII 


Он a rail-bar, now in the Indian Museum, Calcutta (C.B. 45). Edited by Cunningham, 
StBh. (1879), p. 141, No. 33, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, 
No. 128, and PL, and /4., Vol. XXI (1892), p. 237, No. 198; Barua-Sinha, BZ. (1926), 
p. 23, No. 83. 


Texr: 
Isirakhitasa dina 
TRANSLATION: 
"The gift of Isirakhita (Rishirakshita) 5 
А donor of the name of Isirakhita also occurs No. A 50 and A 87, 


А 89 (832); Prare XXV 


ON a гай-Баг of the Southern gate. Original lost. Edited by Cunningham, StB}, (1879), 
р. 140, No. 17, and Pl. LV, and Barua-Sinha, BZ. (1926), p. 20, No. 67. 


Text: 
Gägamitasa suchi dánar* 
"TRANSLATION : 
The rail-bar (is) the gift of Gägamitra (Gañgāmitra).* 


As stated by Cunningham, the name of the donor may be traced back to Gaigdmitra 
or Gargamitra, but Garigámitra or, with the usual shortening of the final vowel of the first 
member of the compound, Gavigamitra would seem to be the more probable form; cf. 
Gagaridata (for Garhgadata) in the Sánchi inscription List No. 390. 


See classification I, 4, a, 3 (names referring to Rishi-worship). 
*From Cunningham's сус-сору which agrees with his transcript, 
“See classification I, 4, a, 4 (names derived from minor deities). 
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А 90 (853); Pare XII 


Он a rail-bar, now in the Indian Museum, Calcutta. Edited by Cunningham, SB. (1879), 
p. 141, No. 38, and Pl. LVI; Barua-Sinha, ВГ. (1926), р. 24, No. 88. There are two inscrip- 
tions, one (a) in the ordinary script of the time, and another (b) in thin and badly shaped 
characters. 


Text: 


a Gosälasa dinarh 
b Tosälasa' таа" 


TRANSLATION: 


а The gift of Gosála (Gosala)> 
b Of the mother of [GJosäla (Gosala). 


Probably the first inscription is the original one, and the second was added as an 
afterthought to record that the mother of Gofäla shared in the expenses of the гай-Баг. 


Os а rail-bar, now in the Indian Museum, Calcutta, Edited by Cunningham, StBh. 
(1879), p. 141, No. 48, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 74, No. 140, 
and РЕ, and 7A., Vol. XXI (1892), p. 238, No. 140; Barua-Sinha, BI. (1926), p. 27, No. 98. 


Text: 
Chulanasa dánarh 
TRANSLATION: 


The gift of Chulana.* 


A 92 (855)*; Prate XII 


Rat inscription. Edited by Cunningham, ВА. (1879), p. 141, No. 40, and Pl. LVI; Hultzsch 
ZDMG., Vol. XL (1886), p. 74, No. 133, and PL, and ZA., Vol. XXI (1892), p. 237, 
No. 133; Ramaprasad Chanda, MAST., No. I (1919), p. 19, and Pl. V; Barua-Sinha, BI. 
(1926), p. 24, No. 90. 


Техт: 
Jethabhadrasa dinar 
"TRANSLATION: 


The gift of Jethabhadra ( Jyeshthabhadra).* 


"There can be little doubt that the engraver wanted to write Gosdlasa, but the first aksharais a plain 
to, The hook on the left of the sd is indistinct. 

*The second akshara seems to be ta, not tu; cf. $ 33 (i). 

s See classification П, 3, a (names derived from birth). 

4Liiders’ treatment of this inscription is missing. 

s See classification II, 1, a (names derived from the appearance of the body). Cf. the remarks on 
Chula in A 17. 

‘See classification I, 2, A, a (names derived from constellations). 
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А 93 (834); PLare XIII 


Ox a rail-bar of the South-Western quadrant, now in the Indian Museum, Calcutta (C.B. 
46). Edited by Cunningham, S/B/. (1879), p. 140, No. 19, and Pl. LV; Hultzsch, ZDMG., 
Vol. XL (1886), p. 72, No. 115, and PL, and 74., Vol. XXI (1892), p. 236, No. 115; Barua- 
Sinha, BI. (1926), p. 20, No. 69. 

Texr: 


Devarakhitasa [dinar 
TRANSLATION: 


The gift of Devarakhita (Dezarakshita).* 
A 94 (727); Pare XIII 


Ox the opposite side of the same pillar as No. B 7, now in the Indian Museum, Calcutta 
(Р 10). Edited by Cunningham, S/Bh. (1879), p. 133, No. 16, and Pl. LIII; Hultzsch, 
ZDMG., Vol. XL (1886), p. 64, No. 35, and Pl., and /4., Vol. XXI (1892), p. 280, №. 35; 
Barua-Sinha, 87. (1926), p. 8, No. 14, This side of the pillar is figured in Barua's Barh., 


Vol. III (1937), Pl. LXVIII (81). 
Text: 


Dhamagutasa dánarh thabho 
TRANSLATION: 
The pillar (is) the gift of Dhamaguta (Dharmagupta) 3 


According to Anderson, Cat., Vol. 1, p. 32, this side of the pillar bears the statue of an 
Apsaras playing a seven-stringed harp. 


А 95 (734); Puare XIII 


Toserner with Nos. B 4-6 on the middle face of the southern terminus pillar of the South- 
Eastern quadrant, now in the Indian Museum, Calcutta (P 1). Edited by Cunningham, 
ЗАВЬ, (1879), p. 133, No. 23, and Pl. XXI and LIII; Hultzsch, ZDMG., Vol. XL (1886), 
р. 65, No. 41, and РЕ, and Z4., Vol. XXI (1892), р. 230, No. 41; Barua-Sinha, BZ. (1926), 
p. 8, No. 17. 


Texr: 
Dhamarakhitasa дапа 
TRANSLATION: 
The gift of Dhamarakhita (Dharmarakshita) > 


A 96 (845); Рілт XIII 


Он a rail-bar, now in the Indian Museum, Calcutta (C.B. 35). Edited by Cunningham, 


"The last word which is a little blurred already in Hultzsch's photograph seems to have disappeared 
now. 

* See classification I, 4, a, 1 (names referring to deities in general). 

#See classification I, 1, а (Buddhist names). 
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StBh. (1879), р. 140, No. 30, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, 
No. 125, and PL, and ZA., Vol. XXI (1892), p. 237, No. 125; Barua-Sinha, BI. (1926), 
p. 22, No. 80. 


Text: 
Dhutasa suchi däno 
TRANSLATION: 
The rail-bar (is) the gift of Dhuta (Dharta).' 


Barua-Sinha trace Dhuta back to Sk, Оша. 1 see no reason why it should not go back 
to Sk. Dhürta as suggested by Hultzsch. The masculine form дало is probably a clerical error. 


А 97 (898): Prate XXV 
Бопко by Cunningham, ЕВА. (1879), p. 148, No. 15, and Pl. LVI; Barua-Sinha, BZ. (1926), 
p. 37, No. 132. 


Техт: 
[Narh]dagirino dá(nari)* 
TRANSLATION: 
The gift of Narndagiri (Vandagiri).' 
A ‘теснег” (bhänaka) of the name of Nadagiri is mentioned as a donor in No. A 54. 
А 98 (729); Prates XIII, XLI 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (P. 14), 
above the inscription В 47. Edited by Cunningham, $tBh. (1879), р. 133, No. 18, and 
Pl. XXV and LIII; Hultzsch, ZDMG., Vol. XL (1886), р. 64, No. 37 (first part), and PI., 
and ZA., Vol. XXI (1892), р. 230, No. 37 (first part); Barua-Sinha, 27. (1926), p. 8, No. 16. 


Техт: 
Pusasa tharhbho Чаваш 
TRANSLATION: 

The pillar (is) the gift of Pusa (Pushya)*. 
А 99 (883); Prate XIII 


Buppmist Rail inscription, now in the Indian Museum, Calcutta. Edited by Hultzsch, 
ZDMG., Vol. XL (1886), р. 75, No. 152, and Z4., Vol. XXI (1892), p. 239, No. 152; 
Barua-Sinha, BI. (1926), p. 33, No. 116. 


"бес classification II, 2, a (names derived from mental disposition'and temperament). 
Duden, шалаа: of this imeription is missing. 

*From the eye-copy of Cunningham. 

‘See classification 1, 2, A, a (names derived from constellations) 
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52 TEXT-TRANSLATION-NOTES: A 1-136 


Text: 
[Bodhigu]tasa дра)пата 
TRANSLATION: 
The gift of Bodhiguta (Bodhigupta)'. 
А 100 (874); Pare XIII 


Rau inscription, now in the Indian Museum, Calcutta. Edited by Cunningham, StB. (1879), 
р. 142, No, 59, and Pl. XXXI and LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 149, 
and Pl., and ZA., Vol. XXI (1892), p. 238, No. 149; Cunningham, Mahäbodhi (1892), РІ. V 
(РІ. only); Barua-Sinha, ВЕ. (1926), p. 32, No. 108. 


Техт: 
Seriyä® ршаза Bhäranidevasa dinar 
TRANSLATION: 
The gift of Bhäranideva (Bharanideva)*, the son of Serî’ (Sri). 


"The earlier editors read Seriyäputa as a compound, but as Seriya is clearly a genitive 
sg. of Siri (Sri) we prefer to separate the two words. Barua-Sinha take Seriyáputa as a place- 
name and translate “from Sriputra?. The words indicating the places of origin of the donors, 
however, are always put in the ablative, and in the genitive only, when a derivative in -ka 
(-ikä) or -iya is formed from them. 


A 101 (847); Prare XIII 


Os a rail-bar, now in the Indian Museum, Calcutta. Edited by Hultzsch, ZDMG., Vol. 
XL (1886), p. 73, No. 127, and Pl., and /4., Vol. XXI (1892), p. 237, No. 127; Barua-Sinha, 
BI. (1996), p. 23, No. 82. 


Техт: 
Mitasa® suchi dinar 
TRANSLATION: 
The rail-bar (is) the gift of Mita (Mitra)?. 
The inscription was wrongly identified by Hultzsch with No. A 111. 


А 102 (827); Prare XIV 
ON a rail-bar of the Southern gate, now in the Indian Museum, Calcutta (C.B. 10). 


*See classification I, 1, a (Buddhist names). 
*Liiders’ treatment of this inscription is missing. 
rk of se is quite distinct, but the estampage shows also a trace of an i-mark. Did the 

mark asa correction? "The change of i to e is observed only in Kasabeyekd in No. А 52, 
where Lüders is inclined to correct the reading of Cunningham's eye-copy to Kosabeyika, 

«Зее classification I, 2, A, b (names derived from constellations). 

Sec classification 1, 4, b, 3 (names derived from minor deities). 

“The reading Mitrasa seems possible, the right limb of the ta being elongated. 

? See classification I, 3, a (names referring to vedic deities), 
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Edited by Cunningham, S£Bh. (1879), p. 140, No. 13, and Pl. LV; Hultzsch, ZDMG., Vol. XL 
(1886), p. 72, No. 111, and Pl., and /4., Vol. XXI (1892), p. 236, No. 111; Barua-Sinha, BZ. 
(1926), p. 19, No. 63. 


Text: 
Mudasa далай: 
TRANSLATION: 
The gift of Muda (Миа). 


А 103 (873); Pare XXV 


Eprrep by Cunningham, SiBA. (1879), p. 142, No. 58, and Pl, LVI; Barua-Sinha, B7. (1926), 
p. 31, Мо, 107. 


Text: 
Yami[ta]sa sã...... 
TRANSLATION: 
(The gift) of Yamita (?)*...... 
А 104 (879); Рілте XXV 


Ox a rail-bar, since 1959 in the Bharat Каја Bhavan, Banaras, The inscription is incised 
underneath No. B62. Eprrep by Cunningham, 58И. (1879), p. 142, No. 64, and Pl. 
LVI; Barua-Sinha, ВЕ. (1926), p. 32, No. 113, 


Техт: 
Vijitakasa suchi dinar 
TRANSLATION: 
‚The rail-bar (is) the gift of Vijitaka’. 


А 105 (846); PLare XIV 
Ох a rail-bar, now іп the Indian Museum, Calcutta, Edited by Cunningham, StBh. (1879), 


"Sec classification II, 1, a ( names derived from the appearance of the body). 

? Lüders' treatment of this inscription is missing. 

s From the eye-copy of Cunningham. Barua-Sinha correct and restore the rest of the inscription 
as suchi най. sá, however, is quite distinct in Cunningham's copy. 

+'The translations of Barua-Sinha ‘ The rail-gift of Yamila”, The rail-gift of Yamendra* need no 
discussion. The name has remained unclassified, 

S From the eye-copy of Cunningham. Ап inked impression received by Dr. D. С. Sircar, 
Ootacamund, in September 1959. Shows that Cunningham's eye-copy gives the correct reading. In an 
article prepared for EL, Vol. XXXIII (1959/60) - kindly made available to us- Dr. Sircar says: 
“In the word suchi, the letter » had been originally written for ch, though an attempt was later 
made Бу the engraver to rectify the error by adding a vertical stroke to the right lower end of о. 
There ia mark at the upper left corner of the letter which, taken with the sign for medial i, looks 
like the medial sign for Газ found in slightly later epigraphs. But the mark appears to be due to a 
flay in the stone”. 

"See classification II, 3, a (names derived from birth). 
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p. 140, No. 31, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, No. 126, and PL, 
and ZA., Vol. ХХІ (1892), p. 237, No. 126; Barua-Sinha, BZ. (1926), p. 23, No. 81. 


Text: 
Yakhilasa suchi дапа 
‘TRANSLATION: 


The rail-bar (is) the gift of Yakhila (Yakshila)'. 
А 106 (866)'; Prare XIV 


Ram inscription, now in the Indian Museum, Calcutta, Edited by Cunningham, $tBh. (1879), 
p. 142, No. 51, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 143, and PL, 
and ZA., Vol. XXI (1892), p. 238, No. 143; Barua-Sinha, 87. (1926), p. 28, No. 100. 


Техт: 
Sa[ri]ghamitasa bodhichakasa Чаваш 
TRANSLATION: 


(This is) the gift of a wheel of enlightenment (bodhichakra)* by Sarhghamita 
(Samghamitra). 


Saghamita or Samghamita occurs as the name of a donor also in No. A 40 and probably 
in No. A 107. 


А 107 (895); Prare XXV 


Eprrep by Cunningham, ЗІВА, (1879), р. 143, No. 12, and Pl. LVI; Barua-Sinha, 87. (1926), 
p. 37, No. 130, 
Text: 


(Sam)ghami(tasa dänarh)* 
TRANSLATION: 
The gift of Sarhghamita (Sarighamitra)*. 


For the donor's name cf. No, A 106. 


A 108 (844); Prate XIV 


Os a rail-bar, now in the Indian Museum, Calcutta (C.B. 30). Edited by Cunningham 
StBh. (1879), р. 140, No. 29, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, 


777 "Sce classification I, 4, a, 2 (names de 
*Lüders' treatment of thi ion is missing. 
In other cases, where the gift is specified as suchi, Май, thabhā, the object of donation is put in 
the nominative, The genitive im dodhichakasa is an exception and induced Barua-Sinha to take the 
word as an epithet used in apposition to Sarighamita, ‘characterizing a tendency towards the ideal of 
Buddhahood *.. It is, however, not even evident from the inscription that Sarighamita belonged to the 
order of monks 
«From the eye-copy of Cunningham. The fragment consists only of the two letters gha and mi 
and a rest of the akstara preceding gla, not to be clearly deciphered. The restoration. ls. quite 
conjectural. 
See classification I, 1, a (Buddhist names). 


мей from spirits and animal deities). 
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No, 124, and Pl, and ZA., Vol. XXI (1892), p. 237, No. 124; Barua-Sinha, BZ. (1926), p. 22, 
No. 79. 


Техт: 
Sagharakhitasa m[ä]täpituna athaya danarh 
TRANSLATION: 
The gift of Sagharakhita (Sarigharakshita)' for the sake of his parents. 


А 109 (843); Prare XIV 


Os a rail-bar, now in the Indian Museum, Calcutta (C.B. 17). Edited by Cunningham, 
ЗІВА, (1879), p. 140, №. 28, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 73, 
No. 123, and Pl., and ZA., Vol. XXI (1892), p. 236, No. 123; Barua-Sinha, BZ. (1926), p. 22, 
No. 78. 


Text: 
Saghilasa dána[rh] suchi [4]'... 
TRANSLATION: 
The rail-bar (is) the gift of Saghila (Sarghila)'. 
A 110 (849); Prare XIV 


Os a rail-bar, now in the Indian Museum, Calcutta (C.B. 29). Edited by Cunningham, 
SIBh. (1879), p. 141, No. 34, and Pl. БУТ, Hultzsch, ZDMG., Vol. XL (1886), р. 78, 
No. 129, and PL, and ЈА, Vol. XXI (1892), p. 237, №. 129; Barua-Sinha, BI. (1926), 
p. 23, No. 84. 


Text: 
Sirimasa dinar 
TRANSLATION: 

The gift of Sirima (Srimat)*. 

A 111 (8462); Prate XIV 


Ох a rail-bar, now in the Indian Museum, Calcutta (No. 148). Edited by Cunningham, 
StBh. (1879), р. 140, No. 32, and Pl. LVI. 
Text: 
Sihasa suchi dänarh 
TRANSLATION: 
"The rail-bar (is) the gift of Siha (била). 

* Sce classification I, 1, а (Buddhist names). 

* This letter, the upper part of which is quite distinct, has not been noticed by the previous editors, 
Perhaps the writer Wanted to inscribe балай here, as this word is normally putafter the object of donation, 
but having found that it was written already, he stopped inscribing it. 


3Sce classification I, 4, a, 4 (names derived from minor deities). 
“See classification 1, 2, A, c (names derived from signs of zodiac). 
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А 112 (880)'; Pare XIV 
Eprrep by Cunningham, (83. (1879), р. 142, No. 65, and Pl. XXXI and LVI; Barua- 
Sinha, BI. (1926), p. 33, No. 114, and p. 65, No. 170; Barua, Barh., Vol. II (1934), p. 48 Я; 
Lüders, Bhärh. (1941), p. 72 f. 


Техт: 
1 ..... [ka]sa dánarh [a]tanä 
2 cha [ka]ta 
TRANSLATION: 


[ka], and made by himself, 


The relief containing this inscription (carried away to Uchahara) is a replica of the 
scene described under В 39. It presents the procession of king Prasenajit of Kosala around 
the Dharmasälä erected as a memorial of Buddha’s first preaching in the city of Šrávastt. 
The edifice, the wheel and the two figures on both sides of the wheel are nearly the same as 
those in the relief of the southern gate. A stone seat, however, in front of the wheel, on. 
both sides of which a woman is kneeling, is added here, The standing figures are bigger 
than the representations of the kneeling women and this perhaps characterizes them as gods. 
In both reliefs a procession moves around the edifice. To the right, a chariot on which 
two men are standing and which is drawn by two horses is seen. То the left, a man on 
horse-back rides through the entrance gate. In front of him an elephant goes having a man 
on its back, shown in side-view in a very clumsy way. The elephant with its trunk gets hold 
of the branch of a tree hanging above. 


On the roof of the edifice stands our inscription, the beginning of which is destroyed. 
Cunningham read it as ..... sa dánam Atend Charata; Barua-Sinha divide the inscription 
into a donative inscription and а *Játaka label’, and, remembering the words айана 
marantapi in the Vidüdabhavatthu of the Dhd., change the last words of the inscription 
to alaná mararitá. They remark, “ The recorded scene is apparently that of Vidüdabha's 
invasion of Kapilavastu and non-violent attitude of the Sakyas.”” For the curious inter- 
pretations required to bring this explanation in union with the real depiction in the scene, 
the reader may look up Barua's work (Ват. II, p. 48 ff). 


The occurrence of the word 4алай clearly shows that the inscription does not refer to 
the scene represented in the relief, but that it is only a donative inscription emphasizing that 
besides paying the cost of the stone the donor himself had carved the relief. 


A 113 (893); PLare XXV 
Eprrep by Cunningham, S¢Bh., (1879) p. 143, No. 10, and PI. LVI; Barua-Sinha, BZ. (1926), 
p. 36, No. 128. 
Техт: 
„.tarasa..* 
TRANSLATION: 
(The gift) of......tara (9). 


‘Liiders’ treatment of this inscription is missing. 

`1, 358: semmdsambuddiassa pana Adtakd asattughätakd пата | attanā marantäpi pare jteitd na voropenti] 
7 The relations of the completely enlightened one, however, are such who do not kill the enemies. 
Being put to death themselves, they do not deprive others of their life.” 

3 Lüders! treatment of this inscription is missing, 

“From the eye-copy of Cunningham; the inscription is quite fragmentary. 


7. A 114-128 DONATIONS BY WOMEN (WITHOUT REFERENCE TO 
NATIVE PLACE)' 


A 114 (822); PLate ХУ 


O a rail:bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(C.B. 21). Edited by Cunningham, SiBh. (1879), p. 139, No. 8, and PI. LV; Hultzsch, 
ZDMG., Vol. XL (1886), p. 71, No. 106, and PI., and /4., Vol. ХХІ (1892), p. 235, 

No. 106; Barua-Sinha, BI. (1926), р. 19, №. 59. 


Text: 
Ujhikäye däna 
TRANSLATION! 
The gift of Ujhika (Ujjhika)". 
А 115 (854); Prate XXV 


Fraomentary inscription on а rail-bar. Original lost, Edited by Cunningham, ИВА, 
(1879), р. 141, No. 39, and Pl. LVI; Barua-Sinha, BZ. (1926), p. 24, No. 89, and р. 100. 


Text: 
Kachula[ya].. .. .. ..bhäriyäya Чапай? 


TRANSLATION: 


The gift of Kachula (Коди ?)*, the wife of... 


The four or five aksharas missing before Dhäriyäya must have contained the name of 
the husband of the donatrix, whose own name seems to have been Kachulä, cf. Chäpadeväya 
Revatimitabhariyaya No. A 34. Barua-Sinha’s restoration is wrong. 


А 116 (871); Prare XV 


Rau inscription, South-Western quadrant; now in the Indian Museum, Calcutta. Edited by 
Cunningham, StB}. (1879), p. 142, No. 56, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), 
p. 75, No. 147, and Pl, and JA., Vol. XXI (1892), p. 238, No. 147; Barua-Sinha, 
BI. (1926), р. 31, No. 105. 


Техт: 
Kodáya* Yakhiya dánari 


"For donations of women whose native places have been mentioned see No. A 9 (fragmentary), 
A 10, A 14, À 15, А 18-20, A 27, A 28, A 32-35, A 45, A 46, A 48, А 49, А 53. 

‘See classification П, 2, b (names derived from mental disposition and temperament). 

s From Cunningham's eye-copy. In the transcript the first word is given as Kachulasa, but the 
fourth akshara may be a mutilated уа. 

^ See classification П, 1, b (names derived from dress). 

5Lüders' treatment of this inscription is missing. 

То the right of the lower portion of the letter däthe estampage shows a dot which could be read 
asmifitwere notsolow. It is perhaps only accidental. Kodaya is probably a clerical error for Койудуа. 
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TRANSLATION! 
The gift of Yakhi (Yakshi)', the Kodiyä. 


Lüders in his List translates this inscription as ‘ gift of а yakhi (узи) by Koda 
(Kroda)’, taking хай as the object of donation’ and Koga as the donor. That a yakhî is 
the object of the gift is not probable as the inscription is not attached to a pillar, On the 
other hand Takhi occurs as the name? of a nun not less than three times in the Brahmi 
inscriptions, see List Nos. 254, 344, and 500. For the interpretation of Kodd as a woman 
belonging to the Kodya or Koliya tribe cf. Lüders explanation of. Kodiyaniin A 14, A 15 
and of Kodayo in No. B 72. A Кода Kalavada also appears in the VakälA stone inscription, 
List No. 971. 


A 117 (872); Prare XIV 


Rat inscription, now in the Indian Museum, Calcutta, First edited by Cunningham, 918%. 
(1879), p. 142, No. 57, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 148, 
and Pl, and ЈА, Vol. XXI (1892), p. 238, No. 148; Barua-Sinha, BZ. (1926), p. 31, 
No. 106. 


‘Text: 
Ghosäye dinar 
TRANSLATION: 
The gift of Ghosä (Gloshd)'. 
А ИВ (823); Pare XV 


Ox a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (С.В, 15). 
Edited by Cunningham, ЕВА. (1879), p. 139, No. 9, and Pl. LV; Hultzsch, ZDMG., Vol. XL 
(1886), p. 72, No. 107, and Pl., and ZA., Vol. XXI (1892), р. 235, No. 107; Barua-Sinha, BZ. 
(1926), p. 19, No. 60. 


Text: 
(Dha)marakhitaya* dana suchi 
TRANSLATION: 
‘The rail-bar (is) the gift of Dhamarakhitä (Dharmarakshita)”. 
А 119 (826); Prates XV, XL 


Он a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (C.B. 59). 
"The inscription is incised in continuation of No. B 44. Edited by Cunningham, StBh. (1879), 


"See classification I, 4, b, 1 (names derived from spirits and animal deities). 

"Тһе only case where the object of donation is not put in the nominative is bodhichakasa in No. A 106. 

зВаги Вина. also take ТАКИ as a personal name although they translate Koddya as “from 
Kunda (217. 3 

Заден treatment ura is missing. 

е classification II, 1, b (names derived from appearance of tl ji 
Fe IURE SENSE In his transcript and bia, his i 
з8ес classification 1, 1, b (Buddhist names). н 
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р. 139, №. 12, and Pl. XXVI and LV; Hultzsch, ZDMG., Vol. XL (1886), p. 72, No. 110, 
and PL, and 14., Vol. XXI (1892), p. 236, No. 110; Barua-Sinha, BI. (1926), p. 19, 
No. 62. 


Text: 
Nadutaraya dana suchi 


"TRANSLATIO? 


The rail-bar (is) the gift of Майшага (Nandottard)'. 


А 120 (821); PLATE XV 


Ох a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta (С.В. 24). 
Edited by Cunningham, StBh. (1879), p. 139, No. 7, and Pl. LV; Hultzsch, ZDMG., Vol. XL. 
(1886), p. 71, No. 105, and Pl., and /4., Vol. XXI (1892), p. 235, No. 105; Barua-Sinha, 
BI. (1926), p. 19, No. 55. 


Text: 
Dhamaguta-matu’ Pusadevaya апат 
+ TRANSLATION: 
‘The gift of Pusadevä (Рийдайаар, the mother of Dhamaguta (Dharmagupta)*. 
А 121 (875): Prate XV 


Rau inscription, now in the Indian Museum, Calcutta, Edited by Cunningham, StBh. 
(1879), p. 142, No. 60, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 75, No. 150, 
and PL, and ГА, Vol. XXI, (1892), p. 238, No. 150; Barua-Sinha, BZ. (1926), p. 32, No. 109. 


Text: 
Mitadeväye danar 
TRANSLATION: 
The gift of Mitadevá (Mitradevá)». 
А 122 (862); Prare ХҮ , 


Rau inscription, now in the Indian Museum, Calcutta. Edited by Cunningham, 516%. 
(1879), p. 141, No. 47, and Pl. LVI; Hultzsch, ZDMG., Vol. XL (1886), p. 74, No. 139, 
and PL, and /4., Vol. XXI (1892), p. 238, No. 139; Barua-Sinha, BZ. (1926), p. 27, No. 97. 


Text: 


Samidatäya dänarhı 


“Sec classification II, 2, b (names derived from mental disposition and temperament). 
* Hultzsch Dha[vr]na-.. 
3See classif 1, 2, A, b (names derived from constellations). 
ication 1, 1, a (Buddhist names). 

classification T, 3, b (names referring to vedic deities). 
*Lüders' treatment of this inscription is missing, 
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TRANSLATION: 
The gift of Samidatä (Sodmidattd)'. 


А 123 (758); Prate ХУ 


Os a pillar of the South-Western quadrant, now in the Indian Museum, Calcutta (NS. 
6500). Edited by Cunningham, StBh. (1879), р. 135, No. 47, and Pl. LIV; Barua-Sinha, 
BI. (1926), p. 11, No. 20% 


Text; 
Sonäya danarh thabhä* 
TRANSLATION: 
The pillars (are) the gift of опа. (Sravana)>. 


The gift of more than one pillar by the same person is recorded also in the inscriptions 
A 25, A 27, A 29, A 124. 


А 124 (803); Pare XXV 


FRAGMENTARY inscription on a pillar, now at Batanmära. Edited by Cunningham, StB. 
(1879), p. 138, No. 90, and PI. ; Barua-Sinha, BZ. (1926), p. 16, No. 43. 


Техт: 
- sakäya thabhä dánarh* 
TRANSLATION: 
The pillars (are) the gift of ...... saka. 


The inscription appears to be fragmentary, but I see no reason whatever why it should 
be combined with No. A 43, as suggested by Barua-Sinha. Saké, moreover, does not 
sound like a personal name, and the term bhichhuni Saká, * the Buddhist nun’, occurs no- 
where, neither at Bhárhut nor in any other inscription. 


А 125 (899); PLATE XXV 


Eprrep by Cunningham SBA. (1879), p. 143, No. 16, and Pl. LVI; Barua-Sinha BZ 
(1926), p. 37, No. 133. 


Text: 


„yaya апан, 


"Sec classification 1, 4, b, 4 (Saivite names). Barua-Sinha think of Samidattd besides Sodmidatta. 

"Зее ASTAR. 1925-26, р. 148, Note 1, and Pl. БУШ d (above female figure). 

„Ваги Sinha, Al. p 100, No. 48 a, give an additional inscription 5оубуа dana thabho, which they 
translate as * the gift of Sreyà (Sriya)—a pillar '. This inscription В probably the same as A 123 where 
they read thabho instead of thabhd. As no one else has noted this additional inscription it has not been 
treated by us separately. 

*The second akshara is distinctly bid, not bho, as given in Cunningham's eye-copy. The vertical 
«stroke at the bottom of tha appears to be accidental. 

2Sce classification I, 2, A, b (names derived from constellations). 

“From Cunningham'seye-copy which shows habhä, whereas the transcript has бай. 

?Lüders’ treatment of this inscription is missing. 

“From the eye-copy of Cunningham. 
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TRANSLATION: 
The gift of... .yã'. 


А 126 (887); Prare XXVI 


Eprrep by Cunningham, StBh, (1879), р. 143, No. 4, and Pl. LVI; Barua-Sinha, BZ. (1926), 
p. 35, No. 122. 


Техт: 
Аманка .. ..* 
TRANSLATION: 
(Gift of ?) Aväsikä (2)*.... 
А donor of the name Avásika from Ajanäva occurs in Lüders! List No. 619%. 


А 127 (903)*; Prate XXVI 


Eprrep by Cunningham, S¢Bh. (1879), Pl. LVI, No. 20 (Pl. only); Barua-Sinha, ВЛ. (1926), 
р. 38, No. 134, and р. 62, No. 166; Barua, Barh, Vol. II (1934), p. 41; Lüders, Bharh. 
(1941), p. 40. 


Text: 
1 Ko. .dalákiye- 
2 y[o] dana tanachakamapari- 
3 [repo]* 
TRANSLATION: 


The plastering of the tana-walk (is) the gift of Ko. .daláki(?). 


Barua-Sinha divide this inscription into two parts and explain it as koladalakiyäya 
danas “ The gift of Koladalakhya (2) ” and Vanacanıkamo Ратнуо “ The woodland resort 
Pärileya”. On the latter inscription they add the following remark: “ The label seems to 
have been attached to a scene of the grassy woodland, where the Buddha spent a rainy 
season, being waited upon and guarded by the elephant Párileyyaka ог Páreraka ...... 
"The story of this elephant is given in the Mahävagga of the Vinaya-Pigaka, the Kosambi- 
маа of the Jataka-Comy. (Е. No. 428), and the Kosambakavatthu of the Dhammapada- 
Comy.". 


Lüders, whose treatment of the inscription has not come to our hands, remarks, while 
dealing with the chaikamas (Lc.), that probably a third chankama was depicted in Bhärhut. 


inka propose to combine our fragment with the inscription No. A 35 where the usual 
айпай is missing. This is quite conjectural. 

*Luders' treatment of this inscription is missing, 

sFrom the eye-copy of Cunningham. The right part of the inscription is broken off. 

«Perhaps the name means: ‘one who has a residence °, Accordingly it has been classified under 
11, 3, b (names derived from wealth, fame, and birth). 

s Barua-Sinha suggest to complete the inscription as Avdsika( ya bhikhuniya Чата) “The gift of anun 
of the local monastic abode.” Their reference to dodsika-bhikkhu ‘resident monk’ which is opposed. 
to dgantuka-bhikkiu ° visiting monk’ in this connection does not give sufficient support to the restoration. 
proposed by them., 

From Cunningham's eye-copy. 
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He refers to our inscription of which he says that in fact it seems to contain the word chakama, 
but that the rest of it cannot be deciphered at the moment. According to him the expla- 
nation of Barua-Sinha, referred to above, is not convincing. 


"The tentative translation given above takes the latter part of the inscription as 
specifying the gift of Ko. .daläki (2), as is done in other Bhärhut inscriptions where we find 
the mention of pillars (thabha) and bars (suchi) as gifts of certain individuals. It pre- 
supposes that there was а chamkama, in the immediate vicinity of the stüpa, on which the 
inscription was carved, when the plastering (parirepa=parilepa) was done. It is difficult 
to explain the word {ала by itself. If we could take the half-circle in Cunningham's eye-copy, 
read as f, as a full circle, and read it as th, then it is possible to explain ¢hana=thdna<Sk. 
sthána. The word sthänachaikrama would then mean “the spot to walk up and down 
(chañkrama) at the place (sthäna) (of the Бсйра). Linguistically it is also possible that {ала 
stands for thana, as loss of aspiration is found in the case of dh>d in the following proper 
names: Asada В 64, Virudaka- B 4, and Dadanikama- B 77. 


128 (889), Prare XXVI 


Ершер by Cunningham, StBh. (1879), p. 143, No. 6, and Pl. LVI; Barua-Sinha, BJ. 
(1986), p. 36, No. 124. 


Техт: 
Charhdà....* 
TRANSLATION: 

(The gift of ?) Charhdā (Chandra)... . 


Спада (Chandra) is found in В 2 as the name of a Yaksht and in List No. 1276 as the 
name of an upäsikä. 


üders’ treatment of this inscription is missing. 


* From the сус-сору of Cunningham. The inscription is broken off at the right. 
+See classification 1, 4, b, 3 (names derived from minor deities). b 


8. A 129-136 UNCLASSIFIED FRAGMENTARY DONATIVE INSCRIPTIONS 


A 129 (689); Prare XXVI 


IRAGMENTARY inscription on a pillar of a gateway, now at Batanmára. Edited 
by Cunningham, StBh. (1879), p. 128, No. 3, and Pl. LIII; Barua-Sinha, BI. (1926), p. 3, 
No. 3. 


Text: 


1 bena.. .. .. -- 


3 kata’ 


‘The inscription apparently recorded the gift of a gateway, but no connected translation 
is possible. Cf. No. À 1 and A 2. 


А 130 (892); Prae XXVI 


А 130 в) SIATE SETE 


Ерлер by Cunningham, $18. (1879), p. 143, No. 9 and PI. LVI; Barua-Sinha, BI. (1926), 
р. 36, Хо. 127. 


Техт: 


1 ... tu rajan[o] adhirajaka”..... 


TRANSLATION: 


Gift of the 2) ..... of the king (räjan), the supreme king (adhiräja ?).. - 
( ) aj 


А 131 (888)*; Prare XXVI 
Eprrep by Cunningham, StBh. (1879), р. 143, No. 5, and PL LVI; Barua-Sinha, BL 
(1926), p. 35, No. 123. 


Texr: 
Maha[da].. .* 
TRANSLATION: 


(Gift of 2) Maha[da] .. ^ 


From Gunningham’s eye-copy. The transcript has toranam (i.e. forana). 

‘Lider’ treatment of this inscription is missing. а. aie 

; Lider, eye copy of Cunningham. The inscription which runs in two lines is broken off on both 
sides. 
«From the eye-copy of Cunningham, The inscription is broken off to the right. 
онд Sisha’s completion of the inscription as ‘Mahéd{ecasa dana) "The gift of Mahadeva’ is 
momo in a suggestion.  Mahddeea occurs in B 62 and B 81 as a designation of the Buddha. 
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А 132 (890); Prare XXVI 
Eprren by Cunningham, StBh. (1879), p. 143, No. 7, and Pl. LVI; Barua-Sinha, BI. (1926), 
p. 36, No. 125. 


TRANSLATION: 
(The gift of) Satika (Spätika)?...... 


Compound names having Sati or Sati (5044) as first member are found at different 
places in the Bráhmt inscriptions, cf. Liiders List s.v. 


А 133 (900)'; РглтЕ XXVI 


Eprrep by Cunningham, StBh. (1879), р. 143, No. 17, and Pl. LVI, No. 16; Barua-Sinha, 
BI. (1926), p. 78, No. 187. 
Техт: 


-. [pa]chasa nat 
TRANSLATION : 
(The gift ?) of .. . [pa]cha° 


А 134 (894): Prate XXVI 


Eorrep by Cunningham, SBh. (1879), р. 143, No. 11, and Pl. LVI; Barua-Sinha, BZ. (1926), 
p. 37, No. 199. 
Техт: 


. . yasinisa удой... 
TRANSLATION: 
(The gift ?) of ...yasini, the Yani... 


А 135 (896)'; PLate XXVI 


Eprrep by Cunningham, StBh. (1879), р. 143, No. 13, and Pl. LVI; Barua-Sinha, BI. 
(1926), p. 37, No. 131. 


"Јадете treatment of this inscription is missing, 

* From the eyc-copy of Cunningham. The right part of the inscription is broken off. 

3 Sce classification І, 2, A, a (names derived from constellations). 

*From the сус-сору of Cunningham. The left part of the inscription is broken off. 

a This translation is only a tentative one. It assumes that the letter dš is left out before ma 
and that this inscription was to end in (dz)na(ri). Barua-Sinha interpret the inscription as ройсййзанай 
‘the five seats’ and see therein a reference to a “scene of the five spots in Uruvilvà, where the 
Buddha stayed five weeks, one week on cach spot, after attainment of Buddhahood ". If the ins- 
cription would refer to the five seats we should expect ásandni and not авапат; moreover there is 
no mentioning of specific seats of the Buddha during his stay in Uruvilvä but of his taking seat 
under different trees, cf. Waldschmidt, Vergleichende Analyse des Catusparisatsutra, Festschrift Schubring, 
Hamburg 1951, p. 87 f. 

*From the eye-copy of Cunningham. The inscription is broken off on both sides. 

?This translation is a tentative one. Lüders in his List said: ‘No sense can be made out’. 
Barua-Sinha have “The gift of Yánika (the inhabitant of a place, the name of which is missing 
except the last three syllables) yasi 
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Text: 


...8à Kusu 
TRANSLATION: 

from (Vedi)sa (2) 
А 136 (757); Prate XV 


FRAGMENTARY inscription on a terminus pillar now in the Indian Museum, Calcutta. 
Edited by Cunningham, StBh. (1879), р. 135, No. 46, and Pl. LIV; Barua-Sinha, BZ. (1926), 
р. И, No. 19; Barua, Barh., Vol. П (1934), p. 63 f, and Pl. (2). 


(The gift of 2) Kusu(ma ?) 


Text: 
Yasika.... 


Yasika* may be the name of the Yaksha figured on the pillar. Tt could also be that 
‘of the donor, although the word is not found elsewhere as a personal name and it is not 
even certain that it was the beginning of the inscription. 


T From the eye-copy of Cunningham. The inscription is broken off on both sides. 
+The translation is no more than a conjecture. 
B 


“Under the assumption quad prem is to be derived from аба, ° fame it has been classified 
under П, 3, a (names 


TEXTS AND TRANSLATIONS 
PART B 


INSCRIPTIONS DESCRIBING THE SCULPTURAL 
REPRESENTATIONS 


(a) THE SCULPTURAL REPRESENTATIONS AND THE TEXTUAL TRADITION. 


The question, whether the artists of Bhärhut worked according to the Pali Jataka 
collection or not, has been answered in the affirmative by Bühler‘ and in the negative by 
Minayeff* and von Oldenburg. Foucher is of the opinion that although a literary source 
akin to the Pali collection was followed, this could not have been the Pali collection itself. 
His argument—which I am going to treat in detail—rests on three grounds: firstly, the 
Jatakas in the labels and in the Pali-texts have different titles; secondly, the labels are written 
in a dialect differing from the Pali; thirdly, several of the stories represented cannot be found. 
in the Pali collection. 


1. I cannot give any value to the first of the above-mentioned reasons. The titles 
in the Jätaka collection are late, which may be concluded from the fact that they sometimes 
are based on a misunderstanding of the text. E.g. J. 341 bears the title Kandarijataka. 
The name Kandari, however, is based, as mentioned in our treatment of No. B 60, on the 
false separation of the words in Саша 21 of J. 536, and in reality is the same as in the label 
of the Bhärhut relief viz. Kandariki. The titles of the Játakas often differ in the manu- 
scripts of the Atthavannanä too. In Burmese, the Mügapakkhaj. (538) is called 
Temiyaj., and the Mahäummaggaj. (546) appears as Mahosadhaj. Рог Gunaj. (157) at 
least some Burmese manuscripts give Sthaj., as well as Räjovädaj. for Mahakapij, (407) 
and Chandakumäraj. for Khandahälaj. (542). In some Sirihalese manuscripts Romakaj. 
(277) is styled Parápataj. Also the commentator of the Jataka himself, when alluding 
to the Jätakas, often uses titles, different from those standing in the text. Finally the 
occurrence of smaller differences in the titles may be considered as shortenings or extensions of 
them, E.g. the commentator mentions the Sammodamanaj. (33) as Vattakaj. in Vol. V, 414, 
27, the Vänarindaj. (57) as Kumbhilaj. in Vol. II, 206, 14, the Telapattaj. (96) as Takkasilaj. 
in Vol. I, 469, 30 f, the Gunaj. (157) as Sigälaj. in Vol. II, 314, 21, Ше Adittaj. (424) as 
Soviraj in Vol. IV, 360, 24; 401, 12, the Kosamblj. (428) as Sarighabhedaj. in Vol. Ш, 
211, 10 £, the Chakkavakaj. (434) as Кака}. in Vol. I, 241, 28 £, Vol. II, 318, 23 £, the 
Samuggaj. (436) as Karandakaj. in Vol. V, 455, 2, the Chatudväraj. (489) as Mahamit 
vindakaj. in Vol. I, 363, 7 £, Vol. Ш, 206, 14 Г, the Mahäkapij. (516) as Vevatiyakapij" 
in Vol. НЬ, 178, 7 f, the Vidhurapanditaj. (545) as Punnakaj. in Vol. IV, 14, 24 £; 182, 19. 


! On the Origin of the Indian Brahma Alphabet, p. 16 Г. 
* Recherches sur le Bouddhisme, p. 152. 
37408. ХУШ, p. 185 f. 
“Мет. conc. l'Asie Orient., Vol. Ш, p. 9. 
¿In the same way already Rhys Davids, Buddh. Birth Stories, p. LXI has expressed his opinion. 
¿Suchirajátaka (СК), Vidürajätaka (Bd) in Vol. IV, 360, 24, Sivirajätaka (Ва) in Vol. IV, 401, 
12 are distortions by the writers, cf. Andersen, 7., Vol. VII, p. XIV. 
?In the Sirihalese manuscripts, 
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Exactly the same is to be observed in the other commentary literature. In DA. page 674 Bu- 
ddhaghosa refers to the Sammodamänaj. as Vattakaj., on page 178 to the Vidhurapanditaj- 
as Punnakaj., besides on page 674 to the Daddabhaj. (322) as Pathaviuddiyanaj., on page 657 
to the Dhammaddhajaj. (384) as Dhammikavayasaj. In the ЛА. in Vol. I, 55 the Sammo- 
damänaj. is called Уацака), in Vol. IV, 83 the Telapattaj. bears the name Takkasilaj., 
and the Kachchhapaj. (215) is cited in Vol. IV, 92 as Bahubhänij. Such fluctuations in the 
titles of the Jatakas, however, must have existed already in the time when the Bhärhut reliefs 
were carved. Only in this way indeed it is understandable that in the inscription Мо, B 42 
two labels Bidalajata[k]a and Kukutajataka are given side by side as it were for choice. 


The reason for these fluctuations is also recognizable. At the time of the Bhärhut 
sculptures these titles were in no way literally fixed, but were used only as convenient short 
designations. In the beginning the different Jatakas did not have any real titles. The 
first Pada of the first Саа was taken as the heading. This custom has been retained in 
the Jataka-Atthavannand, even where, on account of regroupings sometimes made by the 
author of the Atthavannana, it did not suit any more. In the Vidhurapanditaj. (545) the 
heading is panda kisiyäsi dubbalä. This is indeed the first Pada of the first Саша in the 
proper story of Vidhura and Punnaka, but not of the Jataka as it stands now in the 
Atthavannana, because the story of the Chatuposathikaj. (441) from the Dasanipäta precedes 
it! Likewise the Kosiyaj. (470) and 9 further Gäthäs precede the proper story in the 
Sudhäbhojanaj. (535) : the title, however, reads naguttame or nagutlame girivare, which is the 
beginning of the first Gäthä in the proper story. The Mahäummaggaj. (546) opens 
in the Atthavannanä with a whole row of narrations that were independent Jätakas in the 
original collection: С. 9“ belongs to the Sabbasarhhārakapañha (110), G. 3 to the Gadra- 
bhapañha (111), G. 4-5 belong to the Kakantakaj. (170), G. 6-7 to the Sirikälakannij. (192), 
G. 8-19 to the Mendakaj. (471), G. 20-40 to the Sirimandaj, (500), G. 41 to the Amarädevi- 
pañha (112), С. 43-47 to the Khajjopanakaj. (364), С. 48-57 to the Bhüripanhaj. (452), 
С. 58-61 to the Devatäpanhaj. (350), С. 62-83 to the Panchapanditaj. (508) ”. Тһе proper 
Mahäummaggaj. begins only with Gäthä 84 and the Pratîka of this Gatha Pañchālo sabba- 
sendya therefore still appears in the Atthavannand as the title. I regard it as most probable 
that the combination of several Jätakas had been undertaken Бу the author of the Attha- 
vannanä himself who in this way wished to avoid repetitions in the prose-narrations. This 
regrouping will scarcely have been accomplished at the time of the origin of the Bhárhut 
sculptures. The label уасатайаНуат jatakarı (cf, B 52) will therefore not refer to the 
Mahäummaggaj. in its present form, but will only be the title of the story of Mahosadha 
and Amarádevi. This story, on account of its containing only one Gäthä (41), originally 
stood as 7. 112 in the Ekanipáta where it is at present mentioned under the title Amarädevi- 
радва or Chhannapathapanha totally unsuitable for the story handed down to us in the 
Jataka collection. The title Yavamajjhakiyam jataka therefore, according to my opinion, 


1G. 11 has probably been taken from the Sirimandaj. (500). 

*The Kosiyaj. stands in the Dvadasanipata, therefore it should contain 12 Gäthäs. Indeed there 
is in the tale of the avaricious Kosiya an evident conclusion after the 12th Саша. The nine following 
Githis are an amplification or a second version of the tale. 

3 In the Burmese manuscript (B4) the heading has been changed to neva kindmi, which is the beginn- 
ing of the fit Сата in the text of the Atthavanpaná. The Burmese manuscript B® still bears the 

heading. 

* The stanza marked as G. 1 Бу Fausböll is no Gäthä but an Uddana which does not belong to the 
canonical text. 

3G. 42 is G. 58 anticipated in the prose narration. 

* Another Jataka, the Dakarakkhasaj. (517), has also been incorporated into the proper Mahäum- 
maggaj. 
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cannot be taken to prove that the artists of Bharhut were following a text-book different from the 
Pali Jataka as suggested by von Oldenburg. The same holds good for the title Kinnarajatakarh 
(c. B 54). That the Pratlka-headings took the place of titles is confirmed by the label 
yari bramano avayesi (В 51). It is identical with the heading in the Atthavannana (J. 62) 
This way of citation seems to me to be one of the strongest proofs for the still disputed vien 
that originally only the Gäthäs of the Jàtakas were collected together. Indeed I do not 
understand how it can be doubted that the original collection contained only the Gathas. 
For (1) the stories are arranged according to the number of the Gäthäs they contained, 
(2) they are referred to according to the first Pada of the first Gäthä, (3) the prose-narration 
does not agree with the Gäthäs in innumerable cases, and (4) the prose-narration handed 
down to us calls itself a commentary to the Jataka* (Jätakass’ atthavannanà)?.. 

2. Regarding Foucher's point three it cannot be disputed that there are representa- 
tions of stories in Bhärhut which are not to be found in the Pali Jataka book. But I don't 
know why this fact should speak against the use of the РАН collection by the artists, From 
amongst the sculptures at Bhärhut that are either not designated as Jätakas in the labels 
or are totally undesignated, up to now 21 can be identified with certainty and two with 
probability with the stories occurring in the Pali Jätaka collection, This, however, does 
not prove that all similar representations must be taken as Jätakas. The artists may as 
well have illustrated legends which were never Játakas or had not become Játakas at their 
time. For example this, in my opinion, is the case with the legends, the scene of which was 
mount Nadoda. On the other hand, it is scarcely a chance that the 18 scenes, labelled as 
Jatakas*, are all to be identified with Jatakas in the Pali collection. To me this seems to 
speak decisively for the fact that the artists of Bhärhut worked according to the Pali Jataka 
collection. 

"This statement could be contradicted, if the sculptures would show differences from 
the text of the Pali collection. While discussing such possible cases, it has to be taken 
into consideration that only such matter can be used for comparison which is proved to be 
old by the Gäthäs and not merely mentioned in the prose-narration. 

Таптап, 7405, ХУШ, p. 185 opines that the representation of the Arämadüsakaj. 
(Pl. XLV 5) is a good example showing that the sculptural representations agree with the 
canonical texts in the essentials, but deviate in details: in 7. 46 the gardener gives leather bags 
(chammanda) and wooden tubs (darukufa) to the apes, in J. 268 leather vessels (chammaghataka) 
for watering of trees, while in the relief the monkeys use earthen pots in nets suspended 
from sticks carried on their shoulders. In the Gäthäs, which alone are canonical, nothing 
however is said about the kind of the vessels used. So this can scarcely be called a contra- 
diction, 

In the Chammasätakaj. (324), the fool pushed down by the ram is, according to the 
prose-natration, a religious mendicant carrying a skingarment (chammasäfako paribbajako 
Baránasiyam bhikkhaya charanto), In the Gäthäs, however, he is a Brahmin carrying a burden 
suspended from a stick (khdribhdra), and the relief (Pl. XLI 1; 3) exactly corresponds to it. 


‘eg, Weller, Zit IV, p. 47. 
*Oldenberg, G. №, 1911, p. 447. 
.  Lüders proceeds to say that there are direct proofs showing that in olden times there were manu- 
RY containing only the Gäthäs. Short hints at this fact have been made already by Franke (ВВ. 
П, p. 296 f.) and Senart (JA. Ser. IX, T. ХУП, р. 404), But it seems to Lüders that they have 
not received sufficient attention, and so he collects all the material on pp. 140 ff, of his book on Bhärhut 
which the reader desiring to have more information on the point may look up. 


Of the 19th scene only the mutilated inscription .....niyajdtaka(B 80)has remained, but not the 
representation, 
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It is also no deviation if the man who warns the Brahmin about the ram is represented in 
the relief as a well-dressed man standing upright, whereas, according to the prose, he is 
a merchant sitting in his shop; for in the Gäthäs nothing is said regarding this person. 

The representation of the Mahäbodhij. (528) (Pl. XXVII 14) exactly tallies with the 
course of narration to be concluded from the Gäthäs 1-3. The dog has heard the conversa- 
tion of the king with his wife, by which it knows that the affection of the king for the ascetic 
has disappeared. It therefore barks at him and shows him its teeth, whereas in the prose 
narration the dog appears as a warner of the ascetic under total distortion of the ori 

In the Mahäkapij. (407) only a slight difference between the relief on Pl. XXXIII 4 
and the Gäthäs is to be observed. According to G. 3 the monkey-king fastens the cane to 
his hind-feet (aparapädesu баай baddhalatégunari)', on which the apes have to cross from one 
tree to another. In the relief the cane is fastened to its right hind-leg. The deviation is 
too insignificant to lead to the conclusion that the artist was following a different version. 
All the other deviations from the Pali Jataka only refer to the prose-narration. According 
to the prose-narration, the king gets the ape-king down from the tree by means ofa scaffolding 
which he got erected on the гай in the Ganga. In the relief, two men are spreading a cloth 
in order to catch up the monkey, as is likewise narrated in the Jätakamälä (patavitänarı 
vitatya 179, 1). The prose narrates that the exhausted ape-king is laid on a bed covered 
with a skin moistened with oil. In the relief he sits in conversation with the king on a cane- 
seat (märhä) as the king himself does. Nothing of this kind is said in the Gäthäs. Without 
hesitation, we may take the version of the story followed by the sculptor as the older one, the 
more so as the Bhárhut relief is in agreement in these points with* the representation of the 
Jataka on the Western gate of stüpa I in SánchP. 

Other cases of supposed discrepancies between the Pali Jätaka story and the sculptural 
representation likewise turn out to refer to the prose-narration; see the treatment of No. B 45, 
В 46, B 49, B 57, and В 59. 

What applies to the representations of the Jätakas also applies to the scenes from the 
life of the Buddha. We have to keep in mind that here also only deviations from the cano- 
nical texts can prove the use of a collection different from the Pali Tipitaka. What appears 
in the later commentary literature is the form which the legends took in Ceylon in the 
Sth cent, A.D., and it is indeed quite possible that they were narrated differently on Indian 
soil even in the school of the Theras, 

Now in Bhärhut only two stories are represented, which are handed down in the 
Suttas, viz. the visit of Ajätasattu and the visit of Sakka in the Indasälaguhä, which are treated 
below under B 40 and B 35. Both the representations do not contain anything which is 


‘According to the prose, to his hip (бай. attano katiyah балай IIT, 372, 5)... Aryatüra in the 
Јакакатаја follows in this point more exactly the text of the Gäthä (vetralatayd gädham  dbadíya charanau 
178, 10). In the rest, however, he deviates from the РАН prose-narration and from the sculpture. The 
Bodhisattva stretches not across the river, but across the space between the tree and a mountain in the 
vicinity, and he does not cut off the cane and fasten it on to another tree, but leaves it rooted in the 
ground. The text of the Gäthäs can be reconciled with both the versions. 

* Surely also the account of the burial of the ape-king and of the worship of its skull is an addition 
in the prose-narration, as well as the identification of one of the bad monkeys, who mortally wounds the 
Bodhisattva by its jump, with Devadatta. In the Jätakamälä nothing of it is mentioned. The identifica- 
tion was originally missing even in the Samodhána and has been added later on in the Burmese 
manuscripts. The Pachchuppannavatthu of the Chuladhamma ај, (IT, 178, 7 £), however refers toit 

3 Marshall, Guide lo ЗЕМ, PL VI d; Mim. conc. l'Asie Or. T. TID, PL. IL, 6. “The half-igure, which 
appears in the Bhärhut relief at the bottom between the ape and the king, is not explained with certainty. 
I regard it out of question that there is an ape again, as suggested by Barua, Barhut IL, p. 130. Probably 
Foucher is right who sees in the figure one of the inhabitants of the forest, who brought the king to the 
tree of the Bodhisattva. See Beginnings of Buddhist Art, p. 42. 
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‘opposed to the canonical texts. On the contrary the visit of Ajatasattu is depicted even in 
details exactly according to the Samaññaphalasutta (DN. 1. 47 f). In the same way the 
representation of the visit of Sakka follows the text of the Sakkapanhasutta (D.N. П, 263 fl). 
Even the name of the cave in the label (Idasdlaguha) is the same as in Pali, while with the 
Sarvästivädins it occurs as Indra&ailaguhá. 

Moreover, the depictions of the non-canonical legends also show the greatest conformity 
with the Pali version. This, for instance, holds good for the Erapatta-legend, treated below 
under B 36 and B 37. 

It is doubtful whether in the relief representing the donation of the Jetavana, a devia- 
tion from the later РАН sources is to be seen. 1 am showing below" that the relief, in so far 
as it is also a depiction of the miracle of Srávastl, represents a version of the legend older 
than the one in the Pali commentaries. Nevertheless the close relation with the tradition 
of the Theras comes to light, when we compare it with the version in the text of the 
Mülasarvästivädins, which differs to a greater extent. 

In these circumstances even the occurrence of persons as the devaputra Arahagutta 
(B 20), unknown to the Pali commentary literature, in the Bhärhut reliefs does not prove 
that the artists followed a tradition different from that of the Theras, 

There is, as far as 1 sec, in Bhärhut only one deviation from the Pali canon, viz. the 
representation of the Bodhi tree of Buddha Vipassin (treated under B 13). I am not able 
to give a satisfactory explanation. It is quite improbable that the text in the Mahäpa- 
dänasutta has been afterwards changed. It seems that here in fact the tradition of a different 
school comes to light which found its way into the pictorial art, for also in Sáfichi, the Asoka 
appears as the Bodhi tree of Vipassin. The Kharoshthi letters used as marks of the sculptors 
on the castern gate make it probable that also the artists from the North-West of India were 
at work at Bharhut. Perhaps the Vipassin-medallion which differs" also stylistically from 
the type of the representation of Bodhi trees common in Bhärhut is the work of some artist 
from the North-West. Be it as it may, I do not believe that this quite unique case can 
weaken the argument that the artists of Bhärhut in general followed in their work the 
tradition of the Theras as it was laid down in the canonical Pali texts. 

3. I cannot enter here into a full discussion on the second point raised by Foucher 
against the use of the Pali Játaka collection, as the explanation of the linguistic deviations 
in the labels from the Pali would require a special treatise. I intend togive it on a different 
occasion, and hope to be able to show that the text of the Pali canon is translated from an 
older canon laid down in the popular language of Eastern India; When translating into 
the Western language, which we are used to call Pali, not only numerous faults occurred, 
but at many places the Eastern forms have been retained. So for instance, in the Eastern 
language the Ask of saiksha and of bhikshu, blikshuni became АЛ, in the Western language, 
however, it became chchh. But sekkha, bhikkhu, bhikkhuni were taken over without change 
as technical expressions in the church language. When the sculptors of Bhärhut or their 
employers used the forms sechha (B 45) and bhichhun?® which are in conformity with the 
Western colloquial language, so naturally we cannot conclude therefrom that they followed 


"See the cent under B 32, 

* While in other cases always two standing worshippers only are ted behind the knceling 
figures, we have here on the left side five and on the right side four хамар worshippers. Ps 

3 This treatise mentioned by Lüdershas been edited by E. Waldschmidt in 1954 from рузо 
гар left Бу Lüders under the title “ Beobachtungen über die Sprache des buddhistischen Urkanons ” 
(Abhandlungen der Deutschen Akademie der Wissenschaften zu Berlin, Klasse für Sprache, Literatur 
und Kunst, 1952, No. 10). 

¿In the vocative plural bhikkhave, even the ending -e<-as has been retained in the Eastern form. 

* This form occurs ten times in the inscriptions, at the side of Bhikkkunf appearing only five times. 
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the text in a dialect different from the Pali. At the first look the matter seems to be 
different in the label treated under В 51 viz. уай bramano avayesi дишат. for the first three 
words came from the Gatha, that is to say, from the text of the canon. In Pali we have 
от brähmano avádesi. The original text probably read bahane instead of brakmano, and for 
avádesi certainly aväyeri. Now today, we know how the Sanskrit translations of the canonical 
texts were made: countless Prakritisms were at first simply taken over and only gradually 
later on substituted by correct Sanskrit forms. The Pili translators have worked appa- 
rently in the same way. Avdyesi was kept at first and only later on corrected to the right 
Pali form avädesi; bahane was translated by bramhano, and bramhano was later on, not only 
here but in the whole sphere of Pali literature, substituted by brähmano which is not at all a 
real dialectal form, but, as the hm shows, simply taken over from Sanskrit. From that label 
we can only draw the conclusion that in the 2nd cent. B.C. the text of the Pali canon 
showed more Eastern forms than today. 

"The inscription A 56 shows that at the time of the construction of the railing a Buddhist. 
canon was in existence, for the donor of a rail-bar, the venerable Jäta, is designated as pefakin a 
*knower of the Pitakas' This, by itself, would not mean that Jäta studied the Pali 
Tipitaka of the Theras, as the canon of other schools also consisted of Pitakas. In 
‘Sarath, Set Mahet, and Mathura we have inscriptions of donations from the time of 
Kanishka and Huvishka* in which the monk Bala calls himself trepitaka, and his pupil, 
Buddhamiträ, перижа. As Bala uses Sanskrit full of Prakritism in his inscriptions, his 
Tripitaka will also have been composed in this language. But in the inscription No. A 57 
а certain Budharakhita? is mentioned, who receives the designation parichanekäyika* that 
is * knowing the five Nikayas *. The five Nikäyas must be the five divisions of the Suttapitaka 
in the РАБ canon, for only here the division into five Nikäyas occurs. In the canons of the 
other schools, as is well-known, ¿gama is used instead of nikáya. Whether the contents of the 
five Nikäyas, especially those of the Khuddakanikäya, were at that time exactly the same as 
in the Pali canon of today is a question in which we need not enter here. In any case the 
‘expression parichanekáyika confirms that the Pali canon was in existence in the 2nd cent. B.C. 
in Western India. The probability that the artists of Bhärhut followed the texts of this 
canon is highly strengthened by this fact. 


F the length of vowels is naturally only graphic; bramano seems to be incomplete 


writ 


ting for bramhano. 
* List Nos. 925-927; 918: 38. 
з Buddharakkhita is naturally a monk even if he is not called a bhikkhu in the inscription; he is not 
а layman as Barua JPASB., New Ser. XIX, p. 358 supposes. 
+ The same title is received by the monk Devagiri in the Säfichi inscription 299. Mil. 22 mentions 
side Ч side tepifakä bhikkhü pafchanekäyikä pi cha chatunekäyikä cheva. 
According 


to Buddhaghosa, DA., p. 22 f., Dhs4., p. 26; Samantap. (Vix. III, p. 291), the whole 
of the Tipitaka indeed is divided into five Nikäyas. According to him the Vinayapitaka and Abhi- 
mmapitaka belong to the Khuddakanipäta. This conception occurs also in the Gandhavamsa 
(JPTS. 1886, p. 57) which is probably composed not earlier than the 17th cent., but it can impossibly 
Be the original. It is shown clearly by the terminology itself that the Vinayapitaka and the Abhi- 
dhammapitaka were coordinated with the Suttapitaka. In the account of the council at Räjagaha 
found in Chullav. 11, 1, 7 ff, the paiicha nikäyd are obviously confronted as texts of the Dhamma with 
the ubhatovinayd as the texts of the Vinaya. Cf. Przyluski, Le concile de Räjagıha, Paris 1926, p. 338. 
"Tn Mil. 341 f. the inhabitants of the Dhammanagara are enumerated as suttantikä, venayikd, dbhi- 
dlammiké, dhammakathiké, jätakabhärakä, dighabhäpakä, majjhimabkánaka, samyuttabhänakd, añguttarabhanaka, 
khuddakabhänakä. I do not believe that it can be concluded from the juxtaposition of the jdlakabkdpakd 
and the khuddakabhänakā that the author did not look upon the Јака book as а part of the 
khuddakanikäye, or even, as Barua JPASB., N IX. p. 363 thinks, that a special collection of the 
‘commentorial Jatakas besides the collection contained in the Khuddakanikäya was in existence. The 
Teciters of the Jätakas are mentioned especially after the preachers of sermons probably because both 
address themselves chiefly to the laymen whereas the expositions of the Nikäyas may have been meant. 
principally for the monks. 
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(b) LIST OF THE JATAKAS IDENTIFIED. 


No. Inscription Text First identified by 

В 41 Harhsajätaka Nachchaj. 32 Cunningham, $tBh., p. 69. 

B 42  Bidalajatara Kukutajataka Kukkutaj. 383 Subhüti, St2h., p. 77 £. 

В 43  Nügajitaka Kakkataj. 267 Subhüti, StBh., p. 52 f. 

B44 Latuväjätaka Latukikaj. 357 Cunningham-Subhati, St, 
p. 58 С 

В 45 Sechhajataka Dübhiyamakkataj. 174 Rhys Davids, (Buddhist Birth 
Stories) 1, p. СП. 

В 46  Udajitaka Dabbhapupphaj.400 ^ Hultzsch, ZDMG. XL, р. 61. 

В 47 Migajätakarı Ruruj. 482 Hultzsch, 14. XXI, p. 226. 

B 48  Isimigo jataka Nigrodhamigaj. 12 Cunningham, 518%, p. 75. 

B 49 Chhadarhtiyajätakam |) Chhaddantaj. 514 Cunningham, StBh., p. 61 ff 

B 50  Sujato gahuto jataka Sujätaj. 352 Cunningham, StBh., p. 76 f. 

B 51 Yambramano avayesi | Andabhütaj. 62 Subhüti, StBh., p. 65 ff. 

јашкат 
B 52  Yavamajhakiyarh jatakarh Amarädevipanha 112 — Minayeff, Recherches sur le 
(Mahäummaggaj. 546) Bouddhisme, p. 148 ff. 
B 53 Isisimpiya jātakarh Alambusaj. 523 Minayefl-Subhüti, $tBh., p.64 f. 
В 54  Kinarajätakarı Takkäriyaj. 481 (Epi- — Hultzsch, /4. XXI, p. 226. 
sode) 
В 55 Vitura-Punakiya jatakarn  Vidhurapanditaj 545 | Cunningham, StAh,, p. 79 ff 
B 56 usu(käro) Janako таја Маһајапақај. 539 Cunningham, 518, p. 95. 
Sivala devi 

В 57 Maghüdeviya jataka Makhädevaj. 9 Cunningham, StBh., p. 78 f. 

B 58  Bhisaharaniyajatakarh | Bhisaj. 488 Hultzsch, /4., XXI, p. 226. 

B 59  Mugaphakiajütaka | Mügapakkhaj, 538 Cunningham, SiBh., p. 58 £; 
Oldenburg, 7405. ХУШ, 
p. 190 f. 

B 60 Kadariki Kantlarij. 341 (in Barua-Sinha, BZ., p. 86 С; 

Kunalaj. 536) Lüders, ZDMG.XCIL p. 100ff. 
B 61 Vijapi vijadharo Samuggaj. 436 Barua-Sinha, BZ., p. 89 f; 


(c) TEXT-TRANSLATION-NOTES: B 1-82 


1, B 1-12 INSCRIPTIONS ATTACHED TO THE FIGURES OF 
DEMI-GODS AND GODDESSES. 


B (794); Prares XVI, XXIX 


N the inner face of the same pillar as Nos. A 58, В 2 and B 3, now in the Indian 
Museum, Calcutta(P 5). The inscription is engraved on the same side as No. A 58. Edited 
by Cunningham, РАЗВ 1874, p. 111; StBh.(1879),p. 20; 138, No. 82, and Pl. XXII and 

LV; Hultzsch, ZDMG. Vol. XL (1886), р. 70, No. 92, and Pl.; ZA. Vol. XXI (1892), р. 234, 

No. 92; Barua-Sinha, В]. (1926), p. 65 fl, No. 174; Barua, Barh., Vol. II (1934), p. 58 f, 

Vol, HI (1937), Pl. LV and LVI (60); Lüders, Вла. (1941), p. 10. 


Text: 
Kupiro yakho 
TRANSLATION: 
The Yaksha Kupira (Kubera). 


"The figures on the corner Pillar on the North-Western quadrant of the stone-railing 
(P 5) are labelled as Kupiro yakho (B 1), Chada yakhi (B 2), Ajakälako yakho (B 3) and the 
figures on the corner pillar of the South-Eastern quadrant (P 1) as Virudako yakho (B 4), 
Garhgitoyakho (B5), Chakavako nāgarājā (В 6). As Kupira (Kubera) and Virudaka (Virüdhaka) 
are the guardians of the Northern and Southern region respectively we can assume with 
certainty that on the lost corner pillars of both the other quadrants Virüpakkha and 
Dhatarattha, the guardians of the West and East, were represented, cach one with two 
companions. Vogel, Indian Serpent-lore, p. 212, is of the opinion that the names of the four 
world-guardians do not occur in the older Pali texts, but they are given in the Mahäsamaya- 
sutta (D. II, 258) and in the Atänätiyasutta (D. III, 197 ff.) in accordance with their fixed 
distribution in the four directions. Of the above named companions of Kuvera and 
Virúlhaka three viz. Chakkaväka, Garhgita and Charhdä are not yet ascertained in literature, 
They seem to have been local deities venerated in the region of Bhärhut. The Yaksha 
labelled Supávaso yakho (В 7) who is represented on the pillar of the South-Eastern 
quadrant evidently belongs to the same class too. 


The corner pillar on which our inscription appears has three figures, one female and 
two male ones, each on one side of the pillar. The figure labelled Kupiro yakho is to the 
left of the figure of Chandra (В 2). Kubera is represented standing with folded hands on a. 
dwarf, who supports himself on hisfeetand hands. Thisisinaccordance with his ordinary epithet 
naravahana.' As recognised by Cunningham, he owes his position on the northern side of the 
Stüpa to the guardianship of the North which is attributed to him in Buddhist as well as in 


"Barua, Barh, IL, p. 58, points out that Kuvera has been designated as ndrivdhana ‘one having a 
woman for his vehicle” in the ЗАА. (p. 370), where, however, no more is mentioned than that he 
mounted а ndrivdhana for his journey to the upásikà Nandamätä, Naravähana certainly only means that 
his vehicle consists of human beings as it is the case in the Atanatiyas. (D. TIT, 200) where the Uttara- 
kurus, whose sovereign Kuvera is, are referred to as using men and women, young boys and maidens 
as vdhana, 
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Brahmanical literature; cf. D. JI, 257 6; Ш, 202; Mou. IH, 309.13; Lalitav. 218, 9; 390, 
19; Mahäm. р. 230. In all these passages he is called the lord of the Yakshas. The spelling 
of his name in the inscription with р instead of b (surd instead of sonant) has parallels in 
such forms as Erápata- and Vitura-. 


B 2 (793); Puares XVI, XXIX, XXX 
Os the middle face of the same pillar as A 58, B 1 and B 3, now in the Indian Museum, 
Calcutta (P 5). Edited by Cunningham, PASB. 1874, p. 111; SEBA. (1879), p. 20; 138, 
No. 81, and Pl. XXII and LV; Hultzsch, ZDMG. Vol. XL (1886), р. 70, No. 91, and 
PL; JA. Vol. XXI (1892), p. 234, No. 91; Barua-Sinha, BZ. (1926), p. 72, No. 182: Barua, 
Barh. Vol. И (1984), р. 70, and Vol. III (1937), Pl. LVI (73); Lüders, Bhárh. (1941), p. 11. 


Техт: 
Chadā yakhi 
TRANSLATION: 

The Yakshi Chada (Chandra). 


This female figure is standing under a Naga tree (Mesua ferrea)! on a sheep ог ram 
with the hindpart of a fish. This probably characterizes her as a water-goddess. With her 
right hand she grasps a bough of the tree over her head, while her left hand and her left 
leg are thrown around the trunk of the tree. 


В 3 (795); Puares XVI, XXIX 


Ox the outer face of the same pillar as Nos. A 58, B 1 and B 2, now in the Indian 
museum, Calcutta (Р 5). Edited by Cunningham, PASB. 1874, p. 111; StBh. (1879), р. 20: 
138, No. 83, and Pl. LV; Hultzsch ZDMG. Vol. XL (1886), p. 70, No. 93, and PL; 14. 
Vol. XXI (1892), р. 234, No. 93; Barua-Sinha, BI. (1926), р. 67 f., No. 175; Barua, Barh. 
Vol. II (1934), p. 59 ЕГ, and Vol. HI (1937), Pl. LVII (61); Lüders, hari. (1941), p. 13 fF. 


Text: 
Ajakálako yakho 
TRANSLATION: 
The Yaksha Ajakälaka. 


The figure to which the label is attached stands opposite to the figure of Kubera (B 1). 
He has the bud of a lotus in his right hand which rests on his chest, while his left hand hangs 
by his side holding some undefined object between the thumb and the forefinger. The figure 
stands on a monster with the body of a fish, but with human hands thrust into its mouth; 
thus according to the description of Anderson Cat. I, p. 24. Barua Lc. П, p. 61, says that 
the animal has the tail of a Makara and the forefeet of a lion or of a tiger. The picture is 
not clear enough to allow us to decide the question. 


А Yaksha Ajakälaka is not known from other sources. In the Мат. р. 231; 236. 
two Yakshas, Kala and Upakäla, are mentioned, but they certainly have no connection 


"According to King quoted by Anderson, Cat. p. 23. 
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with Ajakälaka. Barua-Sinha have identified Ajakälaka with the Yaksha Ajakaläpaka who 
in Ud. I, 7 is said to have had his dwelling at the Ajakaläpaka chaitya in Pava. In a dark 
rainy night he tried to frighten the Buddha by uttering horrid cries, but only with the effect 
that the Buddha pronounced an udána. Although it would be quite appropriate that a 
Yaksha of the demoniac class should be associated with Kubera, it is difficult to account 
for the difference of the final member of the names. Hultzsch had carried back Ajakälaka 
to Sk. Adyakälaka, an explanation not very satisfactory in itself, and not made more reliable 
by the remarks made by Barua and Sinha in its support, for I, at least, take it as most im- 
probable that a local Yaksha should be “ a terrible embodiment of the ruthless unborn Time, 
destroying living beings, whose essence is immortality”. Besides the form Ajakaläpaka which 
according to Barua and Sinha is just a side form of Ajakälaka cannot be brought into 
agreement with this explanation. The Commentary to the Ud. offers two explanations: 
Ajakalápaka is either ‘some one making a bundle of goats’ because the Yaksha accepts gifts 
only together with a tied up group of goats; or Ajakaläpaka “some one who makes men bleat 
like goats", because people, when offering gifts shout like goats in order to satisfy him (so kira 
yakkho aje kaläpetoä bandhanena ajakotthásena saddhim balim paticchati no aññathā y газта Ajakaläpako 
ti paññāyittha 1 keci pana ajake viya satte lapetiti Ajakaläpako ti v tassa kira satta balim upanetod yada 
ajasaddam katod balim upaharants (аа so tussati \ tasma Ajakaläpako ti vuccatiti 1). Although I am of 
the opinion that the first part of the name is a word for goat, I think the explanations of the 
commentary are unacceptable. If both names have to be connected, which I think probable, 
it is nearest to take kälaka and kaläpaka as noun formations to the causative of a root kal 
that could as well form kälayati and kaläpayati. Perhaps this kalayati or kaldpayati had the 
same meaning as Sk. kälayati ‘to make some one run before oneself’, ‘ to persecute’, ° to- 
scare away’, ‘ drive off". 


В 4 (736); Plates XVI, XXX 


ON the middle face of the same pillar as Nos. A 95, В 5, and B 6, now in the Indian 
Museum, Calcutta (Р 1). Edited by Cunningham, PASB. 1874, p. 111: StBh. (1879), р. 20; 
134, No. 25, and Pl. LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 43, and PL; 14. 
Vol. ХХІ (1892), p. 230, No. 43; Barua-Sinha, BI. (1926), p. 65, No. 172; Barua, Barh., 
Vol. II (1934), p. 57 Е and Vol. Ш (1937), Pl. LV апа LVII (58); Lüders, Bhärh. (1941), 
p. 10. 

Texr: 


Virudako yakho 
TRANSLATION: 
“The Yaksha Virudaka (Virüdhaka). 


The pillar P 1 shows three male figures, each on one side. Our inscription refers to 
the middle figure, the right and left arm of which is united with the arm of the adjoining figure 


"Тһе explanation given above is the one offered Бу Lüders, Bhérh., p. 14£—Earlier in his manu- 

s he had suggested the following derivation: “May we assume that Ajakilaka is а 2 
jagälaka and that Ajakalápaka is a corruption of Ajagaläpaka ог Ajagalävaka, gdlake and 

being derived from the causative of gal to devour", “лэ, be gãleti or galdpeti? That Ajakaläpaka 
contains aja, the word for goat, appears from the commentary. "However, it cannot be denied that 
ajagara * devourer of goats’, which in Pali sometimes, e.g. J. 427, 2, is corrupted into ajakara, would 
seem to be a more suitable name than * causing goats to be devoured’, and so my suggestion must be 
taken for what it is worth”. For an explanation as ajaka-läpaka cf. M. A. Mehendale, S. K. Belvalkar 
Felicitation Volume, p. 13. 
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(B 5, B 6 respy.) ; an armlet in the shape of a triratna encircles the common arm. The Yaksha 
is standing on rocks with caves tenanted by wild beasts and birds of prey. Attitude and 
dress are represented in the usual type of the Yaksha images. 


Virüdhaka, Р. Virülha or Virülhaka, the chief of the Kumbhändas, is with the 
Buddhists always the guardian of the Southern quarter; cf. eg. D. П, 257 £; Ш, 198; 
Mou. XI, 307, 13; Lalita». 217, 20; 389, 15 Maham. 228 (cf. 752). Accordingly, as recognized 
already by Cunningham, his image is sculptured on the corner pillar of the South gate of 
the Stüpa. In the inscription he is still called a Yaksha, while in later times he has become 
а Naga king. In the Maham. p. 247 the four Lokapälas are inserted in the list of the 


Nägaräjas. 
В 5 (737); Prares XVI, XXX 


Ow the same pillar as Nos. A 95, B 4, and B 6, now in the Indian Museum, Calcutta 
(P 1). Edited by Cunningham, PASB. 1874, p. 111; StBh. (1879), р. 20; 134, No. 26, and 
Pl. XXI and LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 44, and Pl.; 1А. Vol. XXI 
(1892), p. 230, Мо. 44; Barua-Sinha, BJ. (1926), р. 68, No. 176; Barua, Barh. Vol. II (1934), 
р. 61, and Vol. ШЕ (1937), Pl. LVII (62), Lüders, Bhärh. (1941), p. 10 f. 


Text: 
Gamgito yakho 
TRANSLATION: 

The Yaksha Garhgita. 


The figure, which according to the label represents the Yaksha Garhgita, is on the left 
side of the figure of Virüdhaka and opposite to the figure of the Naga Chakravaka. The 
Yaksha is standing in the typical attitude of the Yaksha images with one foot on an elephant. 
and the other on a tree. This is sufficient to show that he is not a water spirit, and that 
the attempt of Barua-Sinha' to connect his name, which is otherwise unknown, with the river 
Ganges is futile. 


B 6 (735); Prates XVI, XXX 


Os the inner face of the same pillar as Nos. A 95, B 4 and B 5, now in the Indian 
Museum, Calcutta (P1). Edited by Cunningham, PASE. 1874, p. 111: StB. (1879), p. 26; 
138, No. 24, and Pl. XXI and LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 42, and 


' The phonetic identification of Ganigita with Sk. Gafigeya proposed by them is obviously im- 
possible, and their other observations on Gáñgeya are also incorrect. According to them the Мор, 
mentions a snake-king Gähgeya, “one belonging to the Ganges or Gangetic region’, but in the said text 
nothing of that kind occurs. In the lists of Nägaräjas therein (167, 77-80) Сайда Nägar., Sindhur 
Мараг, Sita Nagar., Pakshur Nägar., are mentioned where Pakshur obviously is a mistake for Vakshur 

‘The same line, only with the reversing of the last two names, is also found in the Майдт. 
р. 247. The water deities naturally represent the four wellknown worldstreams flowing in different 
directions, and when they are called here Nägaräjas, that corresponds to the later view seeing Nagas in 
all water deities and even in Varuna. Barua further deduces from the representation of. йа: 
* There must have been a distinct Buddhist Discourse, the Gañgeya-Sutta, giving an account of the demi- 
god, as well as of the circumstances that led to his conversion to Buddhism. This Sutta must have 
contained a description of the terrors caused by him before he was tamed by the Buddha’. Such out- 
bunts of imagination, unrestricted by any critical outlook, unfortunately occur frequently im 
Barua's wor) 
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PL; 14. Vol. XXI (1892), р. 230, No. 42; Barua-Sinha, BI. (1926), p. 72, No. 181; Barua, 
Barh., Vol. II (1934), p. 68, and Vol. ITI (1937), Pl. LXII (70) ; Lüders, Bharh. (1941), p. 10£ 


Text: 
Chakavako nägaräjä 
"TRANSLATION: 
Chakavaka (Chakraväka), the king of the Nagas. 


The figure on the right of the middle figure (B 4) is determined by the inscription 
given above. A naga of the name of Chakraväka is not known from other sources. In attitude 
and dress he does not differ from the ordinary type of the Yaksha figures, but he is distin- 
guished from them by a five-headed cobra surmounting his turban. He is standing on rocks 
with caves from which some wild beasts are looking out, right above a lotus-lake inhabited 
by water-fowl, a crocodile and a tortoise. This lake is apparently the abode of the Naga. 


B 7 (726); Prares XVI, XXXI 


Ow an intermediate pillar, probably of the South-Eastern quadrant, now in the 
Indian Museum, Calcutta (P 10). Edited by Cunningham, SBA. (1879), p. 20; 133, No. 15, 
and PI. ТАП; Hultzsch, ZDMG. Vol. XL (1886), р. 64, No. 34, and Pl.; 7A. Vol. XXI (1892), 
р. 280, No. 34; Barua-Sinha, BI. (1926), р. 70, No. 178; Barua, Ват. Vol. II, p. 63, and 
Vol. Ш (1937), Pl. LVIII (64); Lüders, Bhark. (1941), p. 11 Е 


Техт: 
Supävaso yakho 
TRANSLATION: 
The Yaksha Supävasa (Suprdorisha). 


The image to which the label refers resembles in attitude and dress the Yaksha figures. 
described under Nos. B 1, B 3, B 4, and B 5. The Yaksha is standing on the back of an 
elephant carrying a garland in his trunk. 


The Yaksha is not known from other sources. His name probably goes back to 
Suprävrisha, as suggested by Hultzsch. As the reading of the label is quite distinct, I cannot 
agree with Barua-Sinha who propose to correct it to Supaváso, merely because a lay-sister 
bearing the name of Suppayäsä is mentioned in А. 1,26. I refrain from discussing their 
further fantastic explanation of the name. 


ВВ (770); Рглтеѕ XVI, XXXI 


Ox an intermediate pillar of the South-Western quadrant, now in the Indian 
Museum, Calcutta (P 16). Edited by Cunningham, PASB. 1874, p. 111; StBh. (1879), 
p. 20; 22; 136, No. 59, and Pl. XXIII and LIV; Hultzsch, ZDMG. Vol. XL (1886), p. 68, 
No. 73, and PL; ZA. Vol. XXI (1892), p. 233, No. 73; Barua-Sinha, BI. (1926), p. 73 f., 


"Cunningham's remark on p. 20 that the pillar belonged to the West is probably a mistake. On 
the other face of the pillar a female figure, called a Lotus-nymph by Barua, is to be seen, standing on a 
lotus-cluster, cf. Barua, Barh., Vol. I, p. 19, and Vol. II, 75. 
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No. 186; Barua, Bark. Vol. IT (1934), p. 73 £ and Vol. Ш (1937), Pl. LXV (78); Lüders, 
Bhárh. (1941) p. 16 ff. 


Техт: 
Sirimá devata 
TRANSLATION: 

The goddess Sirima (Srimati). 


The goddess is represented standing on a rail like the Yakha Suchiloma (B 9) re- 
presented on the opposite side of the pillar, The artist did not, as usual with other deities, 
characterize both these figures by a vähana. The goddess carries in her right hand, which is 
damaged, the same object, probably a chämari, as the goddess figured in the centre of 
"Cunningham's Pl. ХХІ. 

Amidst the solitary figures at Bharhut some smaller deities are found the names of 
which occur in the canonical literature, and which therefore have their proper home 
probably in Eastern India. So our goddess as also the Yakha Suchiloma (B 9) are probably 
figures from the old Buddhist literature. Sirimä as a woman's name occurs in the 
lánakatha (7.1, 34, 26; 41, 3), and also in the donor inscription No. А 48. It is the 
feminine form of Sirima which appears as the name ofa man above in No. A 110. It corres- 
ponds to P. Sirimati, Sk. Srimati as remarked long ago by Hultzsch. In the Jv. I, 16, we 
are told that there was a beautiful courtesan at Räjagaha, called Sirimä, who on account 
of her devotion to the Buddha was reborn as a goddess. But the Sirimä represented on the 
Bhárhut pillar shares probably only the name with this goddess. In the Mow, and in the 
Lalitav. there is a travelling-benediction pronounced by the Buddha for the merchants 
‘Trapusha and Bhallika. The text, preserved in two only slightly different versions, contains 
а list of divine maids (decakumarika) who, in groups of eight, guard the four quarters, The 
first two guardians of the Western region are called Lakshmivati and Srimati in the Mou, 
(ПІ, 307, 8), and Sriyamati and Yaéamatî in the Lalitav. (389, 7), where Sriyamati is only an 
attempt to sanskritise Sirimati in accordance with the metre. This devakumarikä Sirimati,’ 
having her seat in the West, is undoubtedly identical with our Sirima devatä and her statue 
has probably been, not without reason, assigned to a pillar of the South-West quadrant to 
protect that side of the Stüpa. Ofcourse she too has nothing to do with the deity Sri (Siri). 
Siri appears in the Jatakas in allegorical poems as personification of good luck, thus in the 
Sirikalakannij. (382) by the side of Kali, the personification of bad luck, Here she is the 
daughter of Dhatarattha, the regent of the East, whereas the father of Kali, Virüpakkha, is 
the regent of the West. In the Sudhäbhojanaj. (535) Siri, Good Luck, Asa, Hope, Saddha, 
Devotion, and Hiri, Modesty, are the daughters of Sakka. They show themselves in 
different directions, and here also (G. 44) the East is assigned to Siri. 

It is completely false when Rhys Davids, Buddhist India, p. 217, compares the Sirimä 
of Bharhut with the Diana of Ephesus for he sees a token of fertility in her developed breasts. 
If the artist gave well-developed breasts, thin waist, and broad hips to the statue, he did not 
give them as special tokens of fertility, but he intended only to accomplish the ideal of the 
female body as it has been described to us again and again in Indian poetry 


"Her storyistold atlength in DAA., Vol. IIT, p. 104 ff, 308 ff. and Vo4., p. 74 Е, and alluded to 
in МИ, р. 350. 8 

“In Mahäbh., 9, 2621 Srimati appears amc the Mothers in the retim f Skanda. 

зем. Kávyádaría 1, 87, 91; 2218 $ нз poca - 
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ВО (771); Prates XVI, XXXI 


Ох the opposite side of the same pillar as B 8, now in the Indian Museum, Calcutta 
(P 16). Edited by Cunningham, PASB. 1874, p. 111. Cunningham’s reading was 
corrected by Childers, Academy Vol. VI (1874), p. 586; edited again by Cunningham, StBh. 
(1879), p. 20; 136, No. 60, and Pl. XXII and LIV; Hultzsch, ZDMG. Vol. XL (1886), 
р. 68, №. 74, and PL; 74. Vol. XXI (1892), p. 233, No. 74; Barua-Sinha, BI. (1926), 
p. 69 £, No. 177; Barua, Ват. Vol. TI (1934), p. 61 Е, and Vol. III (1937), Pl. СУШ (63); 
Lüders, Bhärh. (1941) р. 12 f. 


Text: 
Suchilomo yakho 


"TRANSLATION: 
The Yaksha Suchiloma (Süchiloman). 


According to a Sutta which is found in the Sn. р. 47 ff. and again in the 5. I, 207 f, 
the Yaksha Süchiloma lived at Сауд in the Tankita-mañcha' in the company of the Yaksha 
Khara. When the Buddha dwelt at that place, Süchiloma behaved haughtily and rudely 
towards him, but the Buddha calmly answered his question about the origin of passion and 
ill-will, In both commentaries on the texts the Yaksha is said to owe his name to the quality 
of the hair of his body which was like needles, thus proving that the original name was 
Süchiloma. Similarly the Yaksha whose taming by the Bodhisattva is told in J. 55 is called 
Silesaloma, because everything stuck fast upon the hair of his body. In the label, Suchilomo, 
‘of course, may be an inaccurate spelling for Sachilomo, but it is remarkable that there is 
nothing in the image to indicate that bodily peculiarity, the Yaksha being represented as an 
ordinary well-dressed man who, with folded hands, stands on a rail Probably this concep- 
tion of the Yaksha is influenced, as Barua remarks, by the later legend occurring in the 584., 
where it is said that Süchiloma and Khara by the advice of the Buddha became friendly, 
“‘gold-coloured and decked with heavenly ornaments". It is perhaps for the same reason 
that the name Süchiloma is frequently changed in the manuscripts to Suchiloma (Sk. Suchiloman), 
* White-haired `. 


In later times Süchiloma was metamorphosed into a serpent, In the snake-spell of the 
Bower MS. p. 224 he is called Sachiloma, in that of the Mahäm. p. 221 Sñchiroman. 


B 10 (790); Prares XVI, XXXII 


Os the same pillar as No. A 39, now in the Indian Museum, Calcutta (P 31). The 
inscription is engraved by another hand than No. A 39. Edited by Cunningham, PASB. 
1874, p. 111; S/Bh. (1879), р. 20; 137, No. 78 and Pl. XXIII and LIV; Hultzsch, ZDMG. 
Vol. XL (1886), р. 70, No. 89, and Pl.; ZA. Vol. XXI (1892), p. 234, No. 89; Barua-Sinha, 
BI. (1926), 72, No. 183; Barua, Bark. Vol. II (1934), p. 71, and Vol. Ш (1937), Pl. LXIV 
(74); Lüders, Bhärh. (1941), p. 12. 


` fBarua's supposition (Ват. Ш, p. 55) that the rail beneath the figure of Súchiloma is representing 
the Tamkitamaficha is quite unbelievable. According to the commentary the Tarikitamañicha consisted 
Га чоле-Име put on four stones. The explanation of the word given in 40., XV, p. 101, seems to 
те doul 


80 TEXT-TRANSLATION-NOTES: B 1-12 


Техт: 
yakhini Sudasana* 
TRANSLATION: 

The Yakshini Sudasana (Sudarfaná). 


The label refers to a female figure raising her right hand and standing on a makara. 
Sudargana occurs as the name of a Yaksha in the Mahäm. p. 231, also of a Nagaraja, 
ibid. 246 (cp. В 37), but Sudarsanä does not seem to be known in Buddhist literature. In 
the Mbh. 13, 2, 4 fF, Sudarfanä is the daughter of king Duryodhana of Mahishmati and the 
river goddess (devanadi) Narmada. She was so beautiful that Agni fell in love with her and 
married her. I am inclined to identify the Sudarsanä of the Epic with the Yakshini represen- 
ted in the sculpture. The daughter of a river goddess and wife of a god may well have been 
called a Yakshini in the language of this time, and her vähana, the makara, seems to 
indicate that she was the child of a river and perhaps a river goddess herself, just as her 
daughter-in-law Oghavati, of whom it is said in the МЛ. that half of her became a river 
(ibid. V. 168). Her descent from the river Narmadä and the king of Mähishmati shows 
that she has been a local deity of Central India. She could therefore be very well known 
and adored in Bhärhut also. 


B 11 (717); Prates XVI, XXXII 


Ow the same pillar as No. A 71, now in the Indian Museum, Calcutta (Р 17). The 
inscription is engraved in continuation of No. А 71. Edited by Cunningham, PASA. 1874, 
р. 111; StBh. p. 22; 132, No. 6, and Pl. XXIII and LIII; Hultzsch, ZDMG. Vol. XL (1886), 
р. 63, No. 26 (second part), and Pl.; IA. Vol. XXI (1892), р. 229, No. 26 (second part); 
Barua-Sinha, BI. (1926), р. 73, No. 184; Barua, Ват. Vol. II (1934), p. 71 £, and Vol. III 
(1937), Pl. LXIV (75); Lüders, Bhärh. (1941), р. 15 f. 


Text: 
Chulakoka devata 
TRANSLATION: 

The goddess Chulakokä (Little Кока). 


The goddess is represented standing on an elephant under an Asoka tree in full 
flower." With her right hand she grasps a branch above her head, while her left arm and 
her left leg embrace the stem of the tree which is entwined also by the elephant’s tusk. The 
goddess has a counterpart in the goddess Mahäkokä represented on a pillar at Pataora 
(No. В 12). Barua-Sinha boldly translate Kokā by hunter-goddess, but there is absolutely 
nothing in the outward appearance of the goddess nor in her name to warrant this meaning. 
Sk. koka denotes the wolf, the chakravaka and a certain insect. Lexicographers give it also 
the meaning of frog and date-tree and quote it as a surname of Vishnu. As a personal 
name it occurs already in the S.Br. and Koka is perhaps the name of a river. But koka 
has nowhere the meaning of dog, as supposed by Barua-Sinha, and the fact that in the 


"The first akshara has an isign and an u-sign. 
11 do not understand how Barua-Sinha can declare that it may be a date-palm. 


? That kokā in J. 547,302 does not mean dog, but wolf, was shown 1 
с ап dog, was shown long ago by Cowelland Rouse, 


> 
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нА. (II, 31-34) a hunter, who has a pack of hounds with him, bears the name of Koka 
cannot possibly prove that the goddess Кока had anything to do with hunting. I have по 
doubt that Koka is an abbreviated name and that Mahakoka and Chulakokä are identical 
with the goddesses (devatä) Kokanada and Chulla-Kokanadä, the daughters of the rain-god 
Pajjunna, who in 5. I, 29 ff. are said to have recited some Gathas before the Buddha, when 
he was residing in the Kütägärasälä at Vesali' In the labels, the names are used in a 
shortened form as Bhima for Bhimasena. As Koka is another name of Chakraväka both 
goddesses owe their names probably to their voice resembling that ofa chakravaka.* 


B 12 (811); Praves XVI, XXXII 


Ow a pillar, now at Pataora? Edited by Cunningham, StBh. (1879), р. 22, note 4; 
139, No. 98, and Pl. LV; Hultzsch, ZDMG. Vol. XL (1886), p. 60; 14. Vol. XXI (1892), 
р. 229, note 27; Barua-Sinha, B/. (1926), p. 73, No. 185; Barua, Bark, Vol. П (1934), р. 72; 
Lüders, Bhärh. (1941), p. 15 f. 


Техт: 
Mahakoka devata* 
TRANSLATION: 
The goddess Mahakoka (Great Кока). 
With regard to the goddess see the remarks on No. B 11. 


"This identification is also suggested by S. Paranavitana, Artibus Asiae, Vol. XVI (1953), p. 177, 
who translates Kokanadä and Chulla-Kodanadá as 'Lily' and “Little Lily”. 

РА female figure very similar to that of Chulakokä is represented оп a pillar shown by Barua, 
Barh., Ш, PL LXV (76). She stands on a bridled horse winding her left hand and left leg round the 
stem ofa trec while she grasps a branch hanging above her with her right hand. A label is missing. 
Barua Lc. П, p. 72, is of the opinion that we should be fully justified to take her as Majjhimakokd, the 
middle hunter-goddess, and to see in her the tutelary deity of the middle class of hunters ranging the 
forest on horse-back, whereas Chullakoka is the tutelary goddess of the special class of hunters ranging 
the wood on the back of elephants, and Mahäkokä is a goddess of the general class of hunters. Iam 
afraid such a peculiar addition to mythology will not find much approval. 

2Perhaps, as Barua (Bark, II. p. 72) supposes this is the pillar figured in Cunningham, SLBk., 
Pl. XX, and Barua, Barh., Pl. XXIII (19), where a woman is represented grasping with her right hand 
the twig of an Agoka tree in full bloom, but there is no inscription visible in the photograph. She 
resembles the figure designated as Chulakokä but the workmanship is much cruder than that of the 
latter. 

“From Cunningham’s eye-copy. 


2. B 13-17 INSCRIPTIONS ATTACHED TO BODHI-TREES OF THE 
FORMER BUDDHAS. 


В 13 (779); Prares V, XXXIII 

JN the same pillar as No. A 29, now in the Indian Museum, Calcutta (Р 8). The inscrip- 

tion is engraved over a medallion, directly below the donative inscription No. A 29, but 

in a different hand. Edited by Cunningham, РАВ. 1874, р. 115; StBh. (1879), р. 46: 

113; 137, №. 68, and Pl. XXIX and LIV; Hultzsch, ZDMG. Vol. XL (1886), p. 69, No. 81 

(second part), 74. Vol. XXI (1892), p. 234, No. 81 (second part); Ramaprasad Chanda, 

MASI. No. I (1919), р. 19, and PI. V, No. 4; Barua-Sinha, BI. (1926), р. 39, No. 135; Barua, 

Bark. Vol. II (1934), p. 1 Е, and Vol. Ш (1937), PL. XXXV (26); Lüders, Bharh. (1941), 
p. 26 ff. 


Техт: 
bhagavato Vipasino bodhi 
TRANSLATION: 

The Bodhi tree of the holy Vipasi (Vipasyin). 


On different pillars of the railing the Bodhi trees of five predecessors of the historical 
Buddha are depicted (Cunningham, Pl. XXIX and XXX). The Bodhi tree of Sikhin who. 
is the second in the well-known row of the seven Buddhas is missing. But we may almost 
certainly assume that the relief which represented the tree of Sikhin has been destroyed or 
deported. All the five available reliefs have labels which do not leave any doubt about their 
identification. The addition of salo after bodhi in the inscription B 14 makes it certain that 
bodhi is used in all the reliefs in the sense of Bodhi tree as it is frequently done in Pali and. 
Sanskrit literature.* 


The representation in all the five sculptures is stereotyped. Оп both sides of the 
stone seat, which rises above the Bodhi tree, a person is shown kneeling. These kneeling 
figures are sometimes two women (B 16, B 17), sometimes two men (B 13), sometimes a man, 
and a woman (B 14, В 15). Some other people stand behind them, normally two as in 
В 14-17. In ай these four reliefs, one person is depicted on both sides of the tree, offering 
garlands or strewing flowers, and the arrangement is always such that a man stands behind 
a kneeling woman, and a woman behind a kneeling man. In our relief (B 13), however, nine 
men, five on the left and four on the right side of the tree—the trunk of which is decorated 
with а broad band—are represented offering garlands or bouquets, or showing their venera- 
Hon. These persons are meant as human worshippers which suggests that the sculpture 
illustrates, not the enlightenment of the Buddha, but the worship of the Bodhi tree (see B 14). 


The names of the five Buddhas occurring in the different labels are the same as in 
Pali. But of the Bodhi trees only the four of the last Buddhas depicted in the reliefs 
correspond exactly to the statements in the Mahapadanasutta (D. II. 4), in the Bo. and in 
the Nidinakath (J. I. 41 f£), according to which the Sala (Shorea robusta) belongs to 


"OL B 14, f. n. 2, p. 84. 
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Vessabhü, the Sirisha (Acacia sirissa) to Kakusandha, the Udumbara (Ficus glomerata) 
to Konägamana, the Nyagrodha (Ficus indica) to Kassapa. These texts however mention 
that the Bodhi tree of Vipassi is the Patali tree (Bignonia suaveolens), and, as pointed out 
by Anderson, it is a special feature of our medallion that the tree represented is not the 
Pätali, as assumed by Cunningham, but undoubtedly the Asoka tree (Saraca Indica). A 
comparison of our tree with the unmistakable representation of the Asoka tree embraced Бу 
a female deity with a leg (as in B 11) does not leave any doubt regarding the identity of the 
tree. 

The divergence is surprising, but it would be wrong to attribute it to a mere mistake of 
the sculptor. Не evidently followed another tradition, for the same tree reappears in Safichi. 
"There on six architraves of the four gates of Stüpa I the seven last Buddhas are symbolized 
by their Bodhi trees or their stüpas. In two cases, on the reverse of the uppermost archi- 
trave of the eastern gate (I) and on the obverse of the middle architrave of the northern. 
gate (II), the seven Bodhi trees are represented one beside the other. On the four other 
architraves, trees and stüpas alternate. In two cases, on the reverse of the uppermost 
architrave of the southern gate (III) and on the obverse of the uppermost architrave of the 
western gate (IV) the arrangement is tree, stüpa, tree, stüpa, tree, stüpa, tree. In the 
remaining two cases, on the obverse of the uppermost architrave of the castern gate (V) as 
well as on that of the northern gate (VI), the succession from the left to the right“ is: зара, 
stüpa, tree, зебра, tree, stüpa, зебра. As far as I can judge from the photographs of the 
architraves the first tree to the left in (I) is an Asvattha, the last to the right an Аа, in 
(П) the first tree on the left is an Asoka, the last to the right, which seems to be much weather- 
beaten, can be an Аѓуацна. Now probably as the traditional succession of the Buddhas 
is followed in the arrangement, running once from the left to the right and at another time 
from the right to the left, and, as the Aóvattha or the Pippala (Ficus religiosa) is assigned 
in the whole Buddhist literature of all times to Säkyamuni, we may assume with certainty 
that the Абока tree is the tree of Buddha Vipasyin as far as these sculptures are concerned. 
Of the rest of the architraves, I have only photographs of (IV) and (V) at my disposal which 
are sufficiently clear to confirm the above result. In (IV), the first tree to the left is 
probably an Asoka, the last to the right is certainly an Asvattha. In (V)the tree to the 
left is an Asvattha, the tree to the right ап Абока. In (IV) and (V) therefore apparently 
the first and the seventh Buddha are represented by their Bodhi trees, the other Buddhas 
by stüpas. The assignment of the Asoka tree to Vipassin can also be confirmed by literary 
evidence. In the Mahäm. it is said of Vipasyin: аѓокат äsritya jino Vipasyi (Lc. p. 227). 


B 14 (714); Prarzs ХУП, XXXIII 


Inscription on the same pillar as No. A 38, now in the Indian Museum, Calcutta (P 12). 
The inscription is engraved below a medallion. Edited by Cunningham, StBh. (1879), 
р. 132, No. 3, and Pl. XXIX and LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 63, No. 24, 
and Pl.; TA. Vol. XXI (1892), p. 229, No. 24; Barua-Sinha, BI. (1926), p. 40, No. 137; 


"Си, T, p. 30, 

* Left or right has to be understood from the spectator's point of view. 

з Bloch's statement (AS/AR., 1908-9, р. 139, f. n. 2) that the Nidänakathä and other Pali sources 
call the tree a nigrodia rests on а misunderstanding of the passage in the Nidánakathà J., I, 68 f. The 
Nyagrodha under which the Bodhisattva was sitting, when Sujata was bringing the milk- i 
docs not have anything to do with the Bodhi tree. In the Nidänakatha, the Afvattha 
mentioned as the Bodhi tree of Sákyamuni, sce 7, I, 34 fl. and 7, I, 15 азайат ате 
abhisambujjhissati. 
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Barua, Barh. Vol. 11 (1934), р. 2 Е, and Vol. Ш (1937), Pl. XXXV (28), Lüders, Bharh. 
(1941), p. 26 ff. 


Texr: 
bhagavato Vesabhuná' bodhi salo 
‘TRANSLATION: 

"The Bodhi tree of the holy Vesabhu (Visvabha), a Sala tree. 


‘The medallion represents a Sala tree (Shorea robusta) hung with garlands, with a seat 
decorated with flowers in front of it. On the top of the seat, under an umbrella, there is a 
chakra surmounted by а trifüla. Two worshippers are kneeling on each side of the seat, a 
man to the left and a woman to the right. Behind the man there is a woman holding a 
garland and behind the woman a man scattering small objects, probably flowers, from a 
small bowl which he holds in his left hand. 


The Sala tree is mentioned in Pali (D. П, 4; J. 1. 42) and in the Mahäm. p. 227 as 
the tree under which Vifvabhü obtained enlightenment. The addition of 5200 in the inscri- 
ption makes it certain that бод is used here in the sense of Bodhi tree as is frequently done 
in Pali and Sanskrit literature’, and the presence of human worshippers in the relief affords 
additional proof that the sculpture illustrates, not the enlightenment of the Buddha, as 
supposed by Bloch*, but the worship of the Bodhi tree as a paribhogika слаба. The name of 
the Buddha is the same as in Pali (Vessabhü). In Sanskrit И appears as Viscabha; the nomina- 
tive Visvabhuk (Mop. 2, 8; Mahám. р. 227)“ is, of course, due to wrong Sanskritisation. 


В 15 (783); Prares XVII, XXXIII 


Ox a pillar of the North-Western quadrant, now in the Indian Museum, Calcutta 
(М 7). Тһе inscription is engraved over a medallion. Edited by Cunningham, PASB. 
1874, p. 115; SiBA. (1879), p. 46; 114; 137, No. 72, and Pl. XXIX and LIV; Hultzsch, 
ZDMG. Vol. XL (1886), p. 69, No. 84, and Р1.; ТА. Vol. XXI (1892), p. 234, No. 84; Rama- 
prasad Chanda, MASI. No. 1 (1919), p. 20, and Pl. V, No. 17; Barua-Sinha, BI. (1926), 
р. 40, №. 138; Barua, Barh. Vol. II (1934), p. 3, and Vol. Ш (1937), Pl. XXXVI (29); 
Lüders, Bhárh. (1941), p. 26 ff. 
Text: 


bhagavato Kakusadhasa bodhi 
TRANSLATION: 


The Bodhi tree of the holy Kakusadha (Kakutsandta). 


"The last akshara is really ва, but nd is certainly only an error for no, the e-sign being by mistake 
elongated to the right. 

“СГ. agama bodkisamipain J., 479, 1; bodhi tassa bhagavato авгай ti 
ЗА; IV, 228 ff; bodkimale SnA., 32; 391; tesu assa yassa rukkhassa male chatumagganlänasarıkh 
buddha palirijjhanti зо so Води ti uclchhati DA., 416: bodhiya male Mou., 1, 3; bodkimnle: yävad тата bodhau 
Чашалалай, datt Di. 393; фета pipalo *Svattho budhair ойї cha kathyate Hal., 2, 413 lodi 

lem. An., 3 

Henádri Y, 136, 22; 137, 2. E. Burnouf, Introduction а l'Histoire du Buddhisme Indien, Y (Paris, 1844), 
р. 77, Note 2; p. 388, Note i. 

ЗАМ. Ань Rep, 1908-9, p. 199, Note 1; Ses the remarks below under No. B 23. 

ut the instrument а, ibid., p. 249, Vifeablrit, the form of the name 

is wholly unfounded. À s£ Ёс en 
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The lower part of the medallion has been broken off, but enough remains to show that 
it was of the common type described under Nos. В 13, B 14, В 16, and B 17. In the middle 
is a Sirisha tree (Acacia sirissa) in full blossom. In front of it is a seat on each side of which 
a worshipper is kneeling, a woman on the left and a man on the right. Two persons are 
standing on cach side of the tree, a woman holding a garland on the right and on the left 
a man throwing flowers from a cup which he carries in his left hand. The literary sources 
agree with the sculpture in assigning the Sirisha tree to Kakusandha (D. П, 4; J. I, 42; 
Mahám. p. 227). 


The Pali form of the Buddha's name is Kakusandha (D. П, 2 #.; M. 1, 333 ff.; Th. 1187 f. 
and J. 1, 42 #.; 94). As the name seems to be a compound of kakud and хай, we should 
expect rather Kakussandha. In Sanskrit the name appears regularly in the strange form 
Krakuchchhanda (Mou. 1, 294; 318; П, 265; Ш, 240 С; 243; Lalitav. 5; 281; 283: Divy. 333; 
Мор. 2, 9; Mahäm. р. 227; 250; Hem. Abh. 236). The form Krakutsanda occurs only 
Mu. I, 2 and as variant reading Mop. 2, 9. 


B 16 (722); Prates ХУП, XXXII 


Ox a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(M 5). The inscription is engraved over a medallion. Edited by Cunningham, PASB. 
1874, p. 115; StBh. (1879), p. 114; 132, No. 11, and Pl. XXIX and LIII; Hultzsch, ZDMG. 
Vol. XL (1886), p. 64, No. 30, and Pl. ; 14. Vol. XXI (1892), p. 229, No. 30; Ramaprasad 
Chanda, MASI. No. I (1919), р. 19, and Pl. V; Barua-Sinha, BI. (1926), p. 40 Е, No. 139; 
Barua, Barh. Vol. II (1934), p. 4, and Vol. Ш (1937), Pl. XXXVI (30); Lüders, Bhárh. 
(1941), p. 26 ff. 


Техт: 
bhagavato Konägamenasa® bedhi* 
TRANSLATION: 

The Bodhi tree of the holy Konägamana. 


The medallion over which the inscription is engraved is of the same type as the 
medallion described under Nos. B 13, B 14, В 15, and B17. In the centre there is an Udum- 
bara tree (Ficus glomerata) hung with garlands. In front of it is a seat formed of a slab 
supported by two pillars. On each side of it a woman kneels kissing the seat, while a man 
stands on either side of the tree, the one on the left offering a garland, the other holding 
in his left hand a bowl filled with some round objects, probably flowers, which he scatters 
with his right hand. 


In conformity with the representation in the relief Konägamana’s Bodhi tree is every- 
where stated to be the Udumbara tree (D. II, 4; 7. I, 43; Mahám. p. 227). 


Konágamenasa in the inscription is apparently a clerical error for Konägamanasa just 
as bedhi for bodhi. In Pali the form of the name varies between Konägamana and 


"СС E. Burnouf, Introduction, I, p. 225, p. 414. 

*Read Kondgamanasa, 

3Read bodhi. The engraver has forgotten to add the yowel-stroke to the right. (A hori- 
zontal stroke to the left of dhi could be seen in the rubbing. This may not have anything to do 
with the missing right-hand vowel stroke of bo.) 


86 TEXT-TRANSLATION-NOTES: B 13-17 


Konägamana (D. I, 2 ff.; J. I, 42 f; 94), while in the inscription on the pillar of Nigali бадаг 
itis written Konäkamana. In Sanskrit literature it is distorted to Konäkamuni (Ми. Il, 
265; Ш, 240 Е, 248: Mahäm. p. 227) and, under the influence of popular etymology, to 
Kanakamuni (Mou. I, 294; 318; Zalitav. 5; Ойу. 333; Dharmasamgraha VI; Mop. 2, 10; 
Mahim. p. 250). Kanakamuni, * Gold-Sage’, further gave rise to Kanakähvaya (Lalitav. 
281; 283) and Känchana (Hem. Abh. 236). 


B 17 (760); Prares ХУП, XXXIII 


Ох the same pillar as No. А 40, now in the Indian Museum, Calcutta (M 7). The 
inscription is engraved over a medallion below No. A 40, but by a different hand. Edited 
by Cunningham, РАЗА. 1874, р. 115: SIBh. (1879), p. 45; 114; 135, No. 49, and Pl. XXX 
and LIV; Hultsch, ZDMG. Vol. XL (1886), р. 67, No. 64 (second part), and Pl.; JA. 
Vol. XXI (1899), p. 232, No. 64 (second part); Barua-Sinha, BZ. (1926), p. 41, №. 140; Barua, 
Ват. Vol. П (1934), p. 4, and Vol. Ш (1937), Pl. XXXVI (31); Lüders, Bhärh. (1941), p. 26 ff. 


Text: 
bhagavato Kasapasa bodhi 
TRANSLATION: 

The Bodhi tree of the holy Kasapa (Кабира). 


The medallion to which the label belongs is of the same type as the medallions 
described under Nos, В 13-16. The middle is occupied by a tree which by its leaves and 
berries is characterized as a Nyagrodha tree (Ficus indica), though the pendent roots are 
‘omitted, perhaps, as suggested by Cunningham, to make room for the many garlands hung 
up on the twigs. In front of the tree is a seat. On each side of it a woman is represented 
embracing the trunk of the tree, the one on the left kneeling and the other on the right 
sitting on а тоа and turning the back to the spectator. On each side of the tree a man 
stands carrying a garland, 


The sculpture agrees with the literary tradition in representing the Banian tree as 
Kasyapa's Bodhi tree; see D. II, 4; J. I, 43; Maham. р. 227. 


3. B 18-40 INSCRIPTIONS ATTACHED TO CERTAIN SCENES FROM THE LIFE 
OF THE BUDDHA 


В 18 (777); Рілтеѕ ХУЦ, XXXIV 


О V the left outer face of the same pillar as No. A 59, now in the Indian Museum, Cal- 
cutta (P 3). The inscription is engraved on the right hand pilaster of the middle relief. 
Edited by Cunningham, SLBA. (1879), р. 113; 137, No. 66, and Pl. XVI and LIV; 

Hoernle, ZA. Vol. XI(1882), p. 27 f£, No.23; Hultzsch, ZDMG. Vol. XL(1886), p. 69, No. 80, 

and Pl. ; JA. Vol. XXI (1892), р. 233, No. 80; Barua-Sinha, BI. (1926), p. 53 f., No. 152; 

Barua, Barh. Vol. II (1934), p. 14 ff, and Vol. III (1937), Pl. XLI (37); Lüders, Bhärh. 

(1941), p. 170 ff. 


Texr: 
Mahäsämäyikäya Arahaguto devaputo vokato' bhagavato* säsani” patisarhdhi 
TRANSLATION: 
Descended from (the hall of) the Great Assembly the angel Arahaguta 
(Arhadgupta) apprises the Holy One of (his future) reincarnation. 


‘The interpretation of the inscription is to be based on the sculpture. The centre of the 
relief is occupied by a seat surmounted by a parasol from which pendants hang down. The 
surface of the seat is decorated with ornamental bands and covered with flowers and 
pañicháñigulikas. On the foot-rest before the seat two foot-prints arc seen, placed side by side 
and each marked with a wheel. A large crowd has gathered round the scat. With the 
exception of one person knecling before the seat and touching the right foot-print, all are 
standing with their hands joined in devotion. Two figures in the left lower corner are 
represented with wings, thus showing that the assembly consists not of men, but of gods. 
“The kneeling figure undoubtedly is the devaputra Arhadgupta of the label. Barua and Sinha 
give a translation* of the label which disregards the most elementary rules of grammar, and 
further they give an explanation of the sculpture which is quite opposed to it. They inter- 
pret the sculpture as the visit of Arhadgupta to the palace of Suddhodana for paying homage 
to the newly born Boddhisattva and predicting the inception of the Law of the Divine 
teacher. A glance at the plate is sufficient to show the impossibility of this explanation. The 
older one of Hoernle is also untenable. Hoernle reads dhokato instead of vokato and takes it as a. 
present participle of a verb *dhokkati ° to greet respectfully” which Не infers from Hindi dhok 
ог dhok ‘obedient’, ‘greeting’. The two last words which he reads säsati patisamdhi(m) 
may mean, according to him, that Arahaguta praises the re-incarnation of the Buddha and 
in his opinion the relief refers to the ‘ great assembly’ in the Mahävana near Kapila- 


"The г of vokato differs from the г of devaputo and Bhagavato by showing no vertical. But all other 
readings suggested for the akshara are out of question. 

"As pointed out by Hultzsch, the left half of the o-sign of {o is very short, but the reading 
to is practically certain. 

5Read sásati. 

«In the great assembly (of the gods) the future inauguration of the law of the Divine 
Master is being announced by the Angel Arhadgupta, the protector of the Arhats. ” 
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vatthu which the Mahäsamayasutta (D. II, 253 ff.) deals with. This text narrates how the 
gods approach from all the worlds in order to see the Buddha and the monks and how the 
Buddha takes this as an opportunity to announce the names of ай these gods to the 
monks. In my opinion this explanation of Hoernle is quite impossible on account of the 
fact that the scene represented in the relief does not take place in the Mabávana but in 
heaven, Nothing hints at a forest. Even the throne does not stand under a tree. Tt is only 
surmounted by an umbrella. If, however, the scene of the event is in heaven then the 
Tushita heaven only can be meant in which the Bodhisattva dwells before his being born in the 
world', Accordingly also the patisaridhi of the label can only refer to his future incarnation, 
It is further impossible that the pafisarndhi is being praised, for sásati cannot at all mean 
* praise’. sásati is used in the sense of по inculcate’, * to inform’, ° to instruct something”. 
sásani is certainly a scribe's mistake for säsati; Arahagulo deraputo.... säsati patisarüdhi(ri) 
therefore can only mean, ‘the devaputa Arahaguta proclaims the future incarnation’. 
‘The genitive bhagavato can be connected with atisaridhi(ri), but with the verb sásati as well, 
for verbs in the meaning of ° to say’ or ° to inform’ are construed in Sanskrit and in Prakrit 
very commonly with the genitive, Now we read in the Nidänakathä (J. I. 48) that the 
goddesses of all ten thousand Chakkavälas having heard of the Buddhahalähala came 
together according to a fixed rule in some Chakkaväla and that from there they went to 
the Bodhisattva in the Tushita heaven and announced to him that the time had arrived for 
him to become a Buddha for the welfare of the world (1444 pana зарра pi td... . . .ekachakkavale 
sannipatited Tusitabhavane Bodhisattassa santikarh gantod......3 so vo dani kalo marisa Buddhattäya 
samayo marisa Buddhatláyá ti yáchirisu). This narration agrees exactly with the relief and the 
inscription, if we take Arahaguta as the speaker of the gods and connect Bhagavato—as also 
the order of the words suggests—with sdsati, Then we can translate the whole as above. 
Vokato apparently is to be read vokkarito and corresponds to Sk. wavakrántah as Pali vokkanti 
to zyarakräntis cf. gabbhe vokkantito dukkharh (хой), Therag. 709. From the term we may 
gather that Arhadgupta was an inhabitant of one of the celestial abodes above the Tushita 
heaven. Mahäsämäyikä is a derivative of mahäsamäya—Päli mahásamaya, Sk. mahäsamäja, 
which denotes the Great Assembly of the gods in the title of the Sütra mentioned above. 
It is probably to be taken as the name of the гайд where the great assembly took place. 


It is of importance for judging the connection of the sculptures with the literary tradi- 
tion that this request of the gods is not mentioned in ће Meu., and it is told in the Zalitar. 
(p. 1 ff) in quite a different form. Here again the narrow relationship between the 
sculptures and the Pali tradition is evident, Whether the personality of Arahaguta, whose 
name does not occur anywhere in literature, has disappeared in the Ceylonese tradition or 
whether it has been added in the Indian tradition cannot be decided. In Bhärhut, 
Arahaguta appears once again in a similar role in the relief which represents the renunciation 
of the Bodhisattva (В 20). The Nidänakathä (J. I. 64, 1 f.) only speaks of goddesses accom- 
panying the Bodhisattva, while in the relief one of the figures is marked out by the label as 
Arahaguto devaputo,* 


B 19 (801); Prares XVII, XXXV 
ON the same pillar as No. A 73, now in the Indian Museum, Calcutta (P 7). Edited 


"His presence is indicated in the sculpture by the foot-prints on the foot-rest. 
Nerd ое ое истина and the sculptures from the Päli canon pointed. 
out ауе іп. terches sur le tisme, it has already been shown by Olde < 
LII, p. 640 Я. that they do not prove anything. SER нере СО ИС 
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by Cunningham, PASB. 1874, p. 112; StBA. (1879), р. 83; 138, No. 89, and Pl. XXVIII 
and LV; Rhys Davids, Buddhist Birth Stories (1880), p. CIII; Hultzsch, ZDMG. Vol. XL (1886), 
р. 71, No. 98, and Pl.; Burgess, ASST., Vol. I (1887), p. 65, note 3; Hultzsch, 14. Vol. XXI 
(1899), p. 235, No. 98; Ramaprasad Chanda, MASI. No. I (1919), p. 20, and Pl, V; 
Barua-Sinha, 27. (1926), p. 52 f. No. 151; Barua, Barh. Vol. 11 (1934), p. 11 fF, and Vol. IIE 
(1937), Pl. XXVI (35); Lüders, Bhárh. (1941), р. 45-52. 


Text: 
bhagavato ükrarhti* 
TRANSLATION: 

The conception of the Holy one, 


In the sculpture Maya is represented sleeping on her bed. She is lying in full dress 
‘on her right side with her right hand under her head. A lamp on an ornamental stand 
is burning at the foot of the bed, while a water-vessel is placed at the other end. Two women 
seated on cushions are in attendance, one having a chdmari, the other raising her hands as if 
in astonishment. A third woman is sitting on the opposite side with her hands joined in 
the attitude of devotion. In the upper part of the medallion a big six-tusked elephant with 
an ornamental cloth on the top of his head is seen flying down through the air. 


‘The question is whether the descent of the Bodhisattva in the shape of an elephant 
was meant by the artist only as a dream of the mother or as a reality. The legend has been 
treated in details by Windisch, Buddhas Geburt, p. 153 ff, The texts of the Pali canon do not yet 
know it; it is mentioned neither in the Achchhariyabbhutadhammas, of M. (123) nor 
in the Mahäpadänas. of D. (14). In M. Ш, 120 it is only said shortly: sato sampajäno 
Bodhisatto Тилиа käyä chavitod mätu kuchchhint okkami, so also in D. 11, 12 of Vipassin with the 
addition: азат ика dhammatá. In the original text of Asvaghosha’s Buddhach. 1, 3 the Bodhi- 
sattva is clearly indicated as a fruit of the conjugal intercourse of Suddhodana and Miya. 
In the following verse the entering of the elephant is mentioned quite shortly as a dream of 
Maya. In the Nidänakathä, 7. I. 50, 2 ff. as well, it is only said at first that the Bodhisattva 
took his rebirth in the womb of the queen. Later on in a sort of appendix the entering of 
the elephant as a dream is narrated in greater extent than anywhere else. It is peculiar 
that the description ends with the words: “So he took his rebirth under the constellation 
Uttaräshädhä ” (evar uttardsdthanakkhattena patisandkinh кат). 


In the story in the Mou. II, 8, 16 ff. as well as in the identical narration of the concep- 
tion of the Buddha Diparikara in I, 205, 2 ff. in general a dream is told, but in the verses I, 
207, 8 fl; П, 11, 19, ff. it is said that the Buddha having taken the form of an elephant, 


“Although the meaning of nkrami is undoubtedly ‘conception’, it is difficult to account 
for the form of the word. (СЕ above p. VI, $2 (ID.] The term used for conception in 
Mou, П, 17,11; Lalita. 76, 7, is garbhävakränti, and is generally used for the Buddha's 
entering into the womb of his mother Mou. П, 8, 19 Г; 9, 6; 20; 10, 6; 11, 21; 12,2; 
6; 16; 20; Lalita, 55, 5. Hultzsch therefore read okramti in the inscription, but the first 
letter, as he remarks himself, is distinctly п. Unless we will assume a mistake of the engraver, it 
will be impossible to trace gkrashti back to avakránti, there being no evidence that ava ever became i in 
any dialect. The prefix g can go back only to upa, as taught by Hemachandra in his grammar I, 173. 
"The examples quoted by him from the Prakrit can be parallelled by forms of mad and nhas in Pili 
(Beobachtungen uber die Sprache des buddhistischen Urkanons, 1954, $110). Tam therefore of opinion that 
anti represents Sk. upalrdnti, and in support of this view Í may refer to the ancient verse in Mow., 
П, 8, 18 and Lalitav., 55, В, where the ordinary kukshim avakräntak is replaced by udaram upagatah. 
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like a white cloud, entered the womb of his mother: pändaravarähakanibho bhavitva gajarūpi 
shaddanto.... та kukshismüh okränto. In the following verse I, 207, 11 г; II, 12, 1 f. 
the queen narrates this to her husband as a fact (räjarara pasdaro me gajargja kukshim okrünto), 
but immediately afterwards the king speaks to the astrologers of a dream (supinami ази 
зате bhanätha bhütarh phalavipakam). As an actual event, the entering of the elephant in the 
womb of the mother is furthermore spoken of in the praise song of Nämatideva in I, 98, 
12: Mayaya devyäh kukslismi. pravisishu sa kunudasadrióo varo gajaräpavän, as well as in the 
баһа IT, 298, 6: 
Tushite bhavane divya otarited himasamo nägo bhavitea shadvishäno 
"Но agramahishirh pravishto kukshi tato trisahasra prakampe lokadhätu 
Windisch thought it possible to add to these passages another one. In Mox. II, 8, 
16 f. it is said of the dream of Maya: 
айа supinam janani jinasya tasmish kshane pasyati varavipäkaphalanı и 
himarajatanibho me shadvishäno sucharanachärubhujo suraktasirsho y 
udaram upagato gajapradhäno lalitagatih anazadyagátrasandhih ıı 
The stanza occurs again in the Zalitav. 55, 6 ff. 
Mäyädevi sukhafayanaprasuptä тай svapnam ара | 
himarajatanibha cha shadvishanah sucharanachärubhujah suraktasirshah y 
udaram upagato gajapradkäno lalitagatir dridhavajragätrasandhih" ıı 


The Lalitaz. account is similar in general to that of the Muu, The vision of the elephant 
is taken as a dream. But in the introductory sentence (55, 3) the remark is found that the 
Bodhisattva entered the womb of the mother as a young white elephant (pänduro gajapoto 
Маша). As Windisch mentions, this is hinted at already in the Prachalaparivarta 39, 6 ff. 
There the Bodhisattva in the Tushita heaven asks the assembly of gods in which form he should 
enter the mother's womb. The gods make different. propositions, and afterwards Ugratejas, 
a Brahmakäyika god, decides the question with the statement that according to the texts of 
the Brahmins a Bodhisattva has to enter the womb of the mother in the form of a great 
elephant with six tusks. That the artist of Bhärhut took the matter as a real occurrence is 
shown by the inscription according to which, the arriving or, И we take тайи? as a mistake 
for obra, the descent of the Bodhisattva is represented in the sculpture. The reality of the 
elephant is also hinted at by the gesture of one of the female attendants sitting in front of the 
couch. Her raised hands can scarcely be interpreted otherwise than as an expresion of 
astonishment at the miracle”. One could object against this view by saying that in the old 


"This stanza, apparently old as is shown by the tradition in the texts of two different 


schools, has been used by the poet of another verse in which the queen narrates her dicam (Lalitav. 
56,14 ff; 57, 11 Т): 


himarajatanikäsas chandrasuryätirekah, 
sucharana suvibhaktah shadvishäpo тавата y 
gajavara dridhasamdhi. vojrakalpas surapah 
udari тата pravishfas tasya шй Srigushica (or Srinotha) \ 
The stanza in Pushpitägrä metre together with the introductory remark reappears also in the 


scripts Y has been added to the text by Senart as expressly stated by him on роба Зан ы nothing 

gle than a false conjecture for me as we can now state on account of mama in the recast манна ор ДЕ 
йар. 

in ordes ants Bark, IL p. 12, assumes that the maid presses with her hand against the leg of the bed 

an anaer prevent the queen rolling down or to prevent the couch being unbalanced under the presna 

gf the descending elephant. This explanation seems to me as improbable as the one suggested by 

St. Kramrisch who takes the maid to be dozing at night. 
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Indian art the person of the Buddha is not represented, not only in his last existence on earth 
but also in the immediately preceding period of his stay in the Tushita heaven. That is 
proved by the relief in the middle of the so called Ajátasatru pillar (Cunningham Pl. XVI). 
But it is doubtful whether this practice has been followed in our particular case, for here the 
Bodhisattya does not appear in human form but in the disguise of an animal. Another 
consideration is perhaps still more weighty. The representations in Bhärhut follow the stand- 
point of the Ніпауйпа, The Hinayäna, however, accepted the dream as a prophecy of the 
birth of a future Buddha, but not the supernatural immaculate conception. This is still 
maintained with all emphasis in the Sakish (Khotanese) poem of instruction 14, 54-56, and 
Asvaghosha adheres to this standpoint. In the Nidänakathä a hint at the historification of 
the dream is to be found, but only in the appendix mentioned above on p. 89. In the 
popular belief, however, the historification was apparently already made a fact in the 3rd 
cent. вс. At the end of the sixth edict of Asoka in Dhauli we find seto, ‘the white 
one’, which refers to the figure of ап elephant, and on the rock of Kälst we find 
gajatame, * the best elephant? under the figure of an elephant. On the rock of Girnár 
too, an elephant must have been carved out once, For below the thirteenth edict 
we find: (sa)roasveto hasti sarvalokasukhäharo пата “the completely white elephant named 
“the bringer of happiness to the whole world””. These inscriptions do not leave any 
doubt that the carvings of the elephant referred to the Buddha, or to speak more 
exactly to the Bodhisattva. In this case it seems only possible to relate the representations 
to the person of the Buddha, and not to a dream prophesying the birth of a Buddha. 


Under these circumstances it seems to me more probable that the representation of 
the conception was intended as a reality. If one likes to consider the gesture of the female 
attendant as meaningless it would indeed be possible to make the following suggestion: the 
relief, as the inscription says, depicts the entering of the Bhagavat, but the artist did not know 
how to express it in some way other than by representing a dream which, at least according 
to the stories in the Мои. and the Zalitav., took place at the same time as the conception’. 
"That seems to be the view of Foucher, who sees (L'art Gréco-bouddhique I, 291 f£.) just in such 
representations the basis of the historification of the original dream. An altogether sure 
decision of the question is scarcely possible. 

In some other point, I believe, I am more justified in deviating from Foucher. The 
queen in the relief lies on her right side", as she does also in the relief of Safichi', in a relief 
in Amarávatl* and on the frieze of Boro-Budur’, whereas in the art of Gandhära she 
is depicted always as lying on her left side. Foucher’ is of the opinion that this is due to an 
inadvertency ог unskilfulness of the old artists. But this reproach is not justified if it can 
be proved that at their time the dogma of the entering of the Bodhisattva into the right side 
of the mother did not exist at all. Indeed in the Mou, as well as in the Lalitav. it is stated 
that the Bodhisattva was conceived in the right side of the mother's womb (mätur dakshine 
kuksháo upapannah, Lalitav. 60, 16), that after entering he remained in the right side of the 
mother's womb (dakshine pársve paryankam àbluijitoà tishthati, Mou. 11, 16, 12, also I, 213, 8; 
abliyantaragatas cha bodhisattoo Mäyädenyäh kukshau dakshine pärsoe paryañkam abhujya nishanno 


С "The possibility of this explanation has already been thought of by Oldenberg, ZDMG., LIT, p. 642. 
"How Cunningham, p. 84, can say * The position leaves her right side exposed " I do not under- 
stand. 
Fergusson, Tree and Serpent Worship, Pl. XXXIII, Foucher, Beginnings of Buddhist Art, Pl. IX, 2. 
“Burgess, Buddhist Stupas piden ‘and Jagayyapeta, Pl. XXVIII, 1; Foucher Lc. PL ПТ. 
Pleyte, Buddia-Legende, fig. 13. E 
"See also Beginnings of Buddhist Art, explanation of Pl. IIT, A 1. 
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?bhüt Lalitav. 59, 22 £.). Therefore it is said also in the Lalita. 55 that he descended into the 
right Kukshi: dakshinäyäm(sic) kukshäv avakrämad avakräntas cha sa dakshinävacharo 'bhün па јаш 
vámávacharah. The entering into the right kukshi and the stay of the embryo there is quite 
in accordance with the Indian belief that a male child develops always in the right Kukshi*. 
A clear hint at the supernatural entering into the right side of the mother occurs only in the 
Nidänakathä (7. I, 50, 22 Е), where it is said that Mayá dreamt that the elephant was 
walking three times from right to left around her bed and went into her womb having hit 
her right side: mátusayanam tikkhattuit padakkhinam ката dakkhinapassam täletv@* kuchchhiri 
pavitthasadiso ahosi, The author of the stanza in the Muu. (I, 203, 1 f.) certainly did not know 
of an entering from the right side. He says expressly that the queen lay down on her 
right side: 


за dani dakshinena: pärsvena parinydse Sariravaranı 1 
kusumalatà va drumavarari Sayanarı parivelliyasayita? и 

The old artists therefore did not have any reason to represent the queen lying on her, 
left side, the less so as this position would have been totally improper for her. According 
to the Buddhistic view, as it is handed down in A. II, 244 f, the human beings devoted to 
sensual pleasures sleep lying on their left side. This position called kdmablogiseyya is 
‘opposed to the position styled sihaseyya which owes its name to the belief that the lion 
takes such position while sleeping. In the sihaseyyä the person lies on the right side, placing 
one leg upon the other, This is the position taken by the Buddha while lying down; thus 
D. 11, 134; 137: atha kho bhagavä dakkhinena passena sihaseyyarh kappesi райе pädarh achehhädhäya; 
found shortened also in J. 1, 119, 10 С; 330, 27 f; Dhd. 1,357 etc. The sthaseyyd is also 
prescribed for the monk (4. IV, 87), especially in the middle watch of the night (4.1, 114; 
11, 40). Therefore strictly speaking just the artists of Gandhära are guilty of a mistake when 
representing Maya in kämabhogiseyyä, 

Cunningham says that the artist tries to depict the tusks of the elephant by some 
strokes as consisting of three teeth on either side. He may be right in this respect, though I 
cannot find anything of it in the photograph. The relief here conforms with what is said 
in the Mou, and the Lalita. (shadvishána, Mou. I, 205, 3; II, 8, 17; Lalitao, 55, 7; 56, 14; 
shaddanta, Mou. 1, 207, 8; II, 11, 19; shaddanta, Lalitaz. 39, 17; 55, 3). Neither Aévaghosha 
nor the Nidänakathä mention this attribute, The decoration of the head of the elephant 
has been added by the sculptor on his own. In the Mou. and the Lalita, it is only mentioned 
that he was red-headed (suraktafirsha, Mou. 1, 205, 3; II, 8, 17; Lalitaz. 39, 17; 55, 7; 
indragopakasiras, Lalitav. 55, 3). That the elephant was carrying a white lotus in its trunk i 
a speciality of the Nidänakathä. In the relief the elephant does not carry a lotus. 


B 20 (814); Prares ХУШ, XXXII 


Ох a gateway pillar, now at Pataora, Edited by Cunningham, SBA. (1879), p. 148, 
No. 3, and Pl. XX and LVI; Hultzsch, ZDMG. Vol. XI (1886), p. 60; ZA. Vol. XXI (1092), 
р. 233, note 52; Barua-Sinha, BY. (1926), p. 54, No. 153; Barua, Bark. Vol. II (1934), p. 
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17 fF, and Vol. ШТ (1937), Pl. XXIII (18); Lüders, Bhärk, (1941), p. 172. 
Texr: 
Arahaguto devaputo* 
TRANSLATION: 
The angel Arahaguta (Arhadgupta). 


The subject of the sculpture of which only the left half is preserved is the abhinishkramana 
of the Bodhisattva. In the upper portion the Bodhisattva, who is indicated by his боо 
prints, is stepping out of the palace, watched by two female deities. In the middle portion 
the horse Kanthaka is seen being led along the city-wall by Chhanna, while two gods are 
looking on with their hands reverentially joined and a third is waving a chaurl. A parasol 
and two chauris over the horse show that the Bodhisattva is sitting on it. In the lower portion 
the horse appears again on its way outside the city, accompanied by several gods rendering 
homage or giving vent to their delight. One of them is bearing a drum, while the one on the 
left who stands with his hands joined in devotion, seems to be the leader of the host, as he 
is designated by the label. We have met him already in the relief described under 
No. В 18, where he appears as the speaker of the gods exhorting the Bodhisattva to incarnate 
himself. Buddhist literature seems to ignore his name. 


B 21 (775); Prares ХУШ, XXXVI 


Os the left outer face of the same pillar as No. A 59, now in the Indian Museum, 
Calcutta (P3). The inscription is engraved on the uppermost relief on the roof of a building. 
First published by Cunningham, PASB. 1874, p. 119, with correction by Childers-de 
Zoysa, Academy, Vol. VII (1875), p. 454. Edited again by Cunningham, StBh. (1879), 
р. 109; 136 Е, No. 64, and Pl. XVI and LIV; Hoernle, ZA. Vol. XI (1882), p. 29 ff, No. 
25 a; Hultzsch, ZDMG. Vol. XL (1886), p. 68, No. 78, and Pl.; ZA. Vol. XXI (1892), p. 233, 
No. 78; Huber, BEFEO. Vol. XIV, No. 1 (1914), p. 14 ff.; Barua-Sinha, BI. (1926), p. 54 ff. 
Nos, 155 and 156; Barua, Bark, Vol. II (1934), p. 19 f., and Vol. Ш (1937), Pl. XLII (39). 


Text: 


1 Sudharhmá devasabhä 
2 bhagavato chüdámaho 
TRANSLATION: 


The Вай of the gods Sudharhma (Sudharma). 
The festival of the hair-lock of the Holy One. 


[B 21 and B 22 refer to one and the same sculpture.] 
Sec the remarks under No. B 22. 


В 22 (776); Prates XVIII, XXXVI 


Ow the left outer face of the same pillar as No. А 59, now in the Indian Museum, 
Calcutta (P 3). The inscription is engraved on the same relief as No. B 21, on the roof of 
another building. Edited by Cunningham, PASA. 1874, p. 113; StBh. (1879), p. 109; 137, 


"From the photograph of Cunningham's Plate XX. 
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No. 65, and Pl, XVI and LIV; Hoernle, 14. Vol. XI (1882), p. 29 fL, No. 259: Hultzsch, 
ZDMG. Vol. XL (1886), p. 69, No. 79, and PL; JA. Vol. XXI (1892), p. 233, No. 79; 
Barua-Sinha, BI. (1926), p. 54 ff, No. 154; Barua, Barh. Vol. II (1934), p. 19 ff, and 
Vol. III (1937), Pl. XLII (39). 


Text: 


1 Vejayarhto pā- 
2 зае 


TRANSLATION: 
The Vejayarhta (Vaijayanta) palace. 


[B 21 and B 22 refer to one and the same sculpture.] 

In the Nidänakathä of the Jataka (I, 64 f.) it is told that the Bodhisattva, when he had 
left his native town, cut off with his own sword his hair together with the head-dress and cast 
it to the sky. Sakka received it in a golden casket and deposited it in the Chúlamanichetiya 
in the Tävatimsa heaven. As pointed out by Huber‘, the same story, with slight variations, 
is found in the Mou. (II, 165 Г), in the Zalitav. (p. 225), and in the Chinese translation of 
the Abhinishkramanasütra and the Vinaya of the Mülasarvästivädins. In these latter texts 
it is added that on the anniversary of the event the Thirty-three gods celebrate the festival 
of the hair-lock, This festival is represented in the sculpture. In the left upper 
corner there is a building surrounded by a railing. It has a pinnacled dome roof and an 
arched gateway which affords a view of the hair-lock and the head-dress in the interior. 
They are lying in a bowl placed on a throne and surmounted by a parasol decorated with 
pendants, On each side a god stands. According to the label the edifice is the hall of the 
gods Sudharma, which is frequently mentioned in Buddhist texts? as the hall of the Thirty- 
three gods presided over by Indra and is well known also in epic and classical Sanskrit 
literature. А late legend of its origin is told in the Kulävakajätaka (7., Vol. I, 204). 

The adjoining building in the right upper corner is a three-storied palace, again 
surrounded by a railing. In each of the arched doors opening on the balconies of the second 
and third storeys the head of some person is seen, while on the lower floor Indra is standing 
with four female attendants around him. He is looking down at the scene below, where 
four Apsaras are dancing to the music of a band of four male and three female musicians, 
Among the instruments they are playing on a small drum to be beaten with a stick, a large 
drum played upon with the hand, and two vipäs can be distinguished. One of the females 
seems to be clapping her hands, while the two others may be singing. Vaijayanta, the name 
of the building, is an epithet applied to all sorts of things belonging to Indra. It occurs in 
the Buddhist texts in Pali and Sanskrit as the name of his palace, and it is known also in 
Brahmanical literature, In M. I, 203 Indra is said to have the Vaijayanta palace built 
after a victory over the Asuras; according to the later legend referred to in the Kulävakajätaka 
(7. Vol. I, 203) it rose spontaneously from the ground. 


Os the uppermost relief of the outer face of the same pillar as No. A 62, now in the 


е last akshara, which can be read only de, is a clerical error for do. 
See reference B 21. 

> II, 207; J., 489, 20; 494, 3; 523, 1; Мон, I, 32, 10; ТП, 198, 2; Divy, p. 220; etc. 
*M., 1, 253; 7, 545, 78: Mou., П, 346, 2 5,58, 20, 212, 1; 213, 18h ete, o 
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Indian Museum, Calcutta (P 29). Edited by Cunningham, PASB. 1874, p. 115; StBh. 
(1879), p. 45; 115; 120; 127; 134, No. 28, and Pl. ХИТ, XXX and LIV; Hoernle, IA. 
Vol. X (1881), p. 255 £, No. 11, and PL.; Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 46, 
and PL; 14, Vol. XXI (1892), p. 231, No. 46; Cunningham, Mahäbodhi (1892), Pl. III 
(Plate only); Bloch, AS/AR. 1908-9 (1912), р. 139, notes 1 and 2, and fig. 2 on p. 145; 
Barua-Sinha, В/. (1926), p. 41, No. 141, and p. 56, No. 158; Barua, Bark, Vol. II (1934), 
р. 5 ff, and Vol. Ш (1937), p. | and Pl. XXXVII (32); Lüders, Bhárh. (1941), p. 29 f 


Text: 


1 bhagavato Sakamunino 
2 bodho 


TRANSLATION: 
The building round the Bodhi tree of the holy Sakamuni (Sakyamuni). 


The sculpture represents a Pippala or Aóvattha tree (Ficus religiosa) bearing berries. 
"Two small umbrellas are visible on the top of it and streamers hang down from its branches. 
In front of the trunk, which is decorated with an ornamental band and some foliage, the 
seat, or vajräsana, stands, consisting of a slab and four supporting pilasters. It is strewn with 
flowers and surmounted by two friratnas. The tree is surrounded by a pillared hall, the sides 
of which are represented in the peculiar Indian perspective as slanting upwards, The hall 
has an upper storey with a balcony fenced in by a railing. Four arched doors, two on the 
front side and one on each wing, open on the balcony, An umbrella is raised before each 
door, and the two lateral doors are ornamented with a female statue on either side, The 
roof is crowned by three pinnacles on the front side. On the right of the building is a detached 
pillar with a bell-shaped capital bearing the figure of an elephant carrying a garland in its 
trunk, The shaft of the pillar is prolonged downwards into the middle panel, and at the 
foot of it there is a stout male figure holding some round object on his head. This person 
is quite different from the gods represented in the middle relief and certainly has no connec- 
tion with them, but appears to be a deity of the nether world who acts ав the tatelary deity 
and bearer' of the pillar. 

On either side of the seat a worshipper is kneeling, a man to the left and a worñan to 
the right. Behind the woman a man stands with folded hands, and to the left of the kneeling 
man there is a woman holding what seems to be a bunch of flowers in her upraised left hand 
while with her right she is throwing flowers on the seat. In the upper portion of the relief 
divine beings are represented worshipping the tree. On either side of it, in the air, is a winged 
human figure with the hind limbs, the claws and the tail of a bird’. One is throwing flowers 
from a bowl which he carries in his left hand, while the other is offering a garland. Below 


ders mentions that the figure is represented with a coiled pad of cloth intended as a support. 
(P. chumbata) on the head. It seems however more probable that the object which the figure carries 
on its head is а pot, used for offerings by the visitors to the temple, which is similar to the one borne 
on the head by some of the Mathura statues known as * porteurs de vase”, cf. J. Ph. Vogel, La Sculpture 
de Mathur, Paris 1930, Ars Asiatica, XV, Pl. XLIX and Г. In this case the figure does not have any- 
thing to do with the pillar in front of which it stands. 

ЯГ shall not go into the question whether these beings are to be called Gandharvas ог Kinnaras. 
Barua, Barh., IIL, p. 57, calls them Vidyädharas and remarks: ' They must be Vidyädharas, for we read 
in the J. Nidänakathä (Fausbëll, J., I): Vijjddhard gandhamälädihatthä mahäpurisassa santikam Bodhirukkham 
‘agamirisu”. Should this be right it would be of importance for the history of the evolution of the 
conception of the Vidyadhara, which I have treated in ZDMG , XCIII, p 89 f. But the quoted passage 
seems to be an invention of Barua, at least I am sure that it does not occur in the Nidänakathä. 
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those Kinnaras, on either side of the tree, two men of much larger size than the rest of 
the figures stand, and therefore are certainly meant to be gods, They are represented in the 
conventional attitude of delight, waving their garments with their right hands and touching: 
their lips with their left hands either in astonishment or to sound a whistle. 

The building round the Bodhi tree is found once more in a relief on a cross-bar (No. 55) 
reproduced by Cunningham on Pl. XXXI, 3. It shows three gates which do not appear 
in our relief, but in other respects it does not differ very much, if it is borne in mind that the 
roof here is opened, as it were, in order to reveal the tree, Even the pillar with the elephant* 
appears here again‘, At Sáñichi there is an image of the building resembling even more 
closely that of the pillar relief on the southern gateway in the scene of Абока visit to the 
Bodhi tree. In all these cases the building evidently represents the hypaethral temple erected 
by Afoka round the Bodhi tree, This temple, it is true, appears instead of the tree with the 
plain seat also in a relief on the western gateway at Sáñchi, which clearly illustrates the 
temptation of the Bodhisattva. Here on one side Mára's hosts are retreating, while on the 
other side the gods are celebrating the victory of the Bodhisattva. But in the Bhärhut reliefs 
there is absolutely nothing to indicate that the sculptors wanted to represent anything but 
the sanctuary of the Bodhi tree and its worship by divine and human beings. The visit of 
the holy sites is recommended in the Mahäparinibbänasutta (D. IL, 140) as apt to cause 
religious emotions and a similar effect was apparently expected from looking at their images. 
"The relief is thus an exact counterpart of the two adjoining upper reliefs (Cunningham Pl. 
XIII, side and inner face) where the parinirväna is alluded to by some Stüpa and the dharma- 
chakrapravartana by the Dharmatilà of King Prasenajit at Srávastl (see В 38, В 39). This 
is decisive for the interpretation of the inscription. It is impossible for me to follow Bloch. 
Lc. note 1 who translates it “the attainment of supreme wisdom by the holy Sakyamuni °, 
Bodha cannot be used here in the sense of enlightenment, but must denote either the Bodhi 
tree or the building erected around it, It may be pointed out in favour of the latter alterna- 
tive that the label is engraved on the roof of the building just as the names of the Sudhammä 
sabhü (B 21) and the Vejayanta palace (B 22) are written on the roofs of the buildings to 
which they refer, and secondly that the term used for the tree in Nos. B 14 etc, is bodhi, not 
bodha. 

Sakyamuni is the designation of the Buddha already in the Pali Canon’ and in the 
Абока inscription on the Rummindéi pillar. The asvattha tree has been, as far as I know, 
everywhere and at all times the acknowledged Bodhi tree of the last Buddha, Bloch’s state- 
ment that the author of the Nidänakathä and other Pali writers call the tree a nigrodha tree 
is due to a misunderstanding of J. I, 68 f. The nigrodha tree under which the Bodhisattva 
was sitting when Sujätä offered him the milk rice has nothing to do with the Bodhi tree, The 
Nidänakathä shares the common view regarding the nature of the Bodhi tree as appears from 
such passages as J. I, 15: assattharukkamale abhisambujjhissati; 1, 16: bodhi tassa bhagavato 
assatiho ti pavuchchati. 


"Both Cunningham, p. 121, and Anderson, Cat. Vol. I, p. 57, assert that the figure is an elephant, 
In the plate it is not quite distinct. 

“Т agree with Barua, Barh., П, p. 32 f, that the Bodhi tree is an АбуайВа, not a Sirisha, as 
Cunningham, ЗА, p. 115, assumes. T, however, do not see any reason why the tree here depicted 
should be that Aévattha which was planted according to the Pachchupannavatthu of the Kalibgabodhij. 
(479) by Ananda before the gate of the Jetavana. The elephant pillar by the side of the Bodhi temple 
in both the reliefs speaks decisively in favour of the fact that the same building is meant in both cases, 
Tt is по way astonishing that the artists followed more or less their fancy and that their representa 
tions differed from each other in details. 


INSCRIPTIONS ATTACHED TO SCENES OF BUDDHA'S LIFE 97 


B 24 (740); Prates ХУШ, ХХХУП 
Os the railing above the middle panel of the outer face of the same pillar as No. A 62, 
now in the Indian Museum, Calcutta (P 29). The inscription is engraved on the first and 
second posts from the right. Edited by Cunningham, 808. (1879), p. 134, No. 29, and 
Pl. XIII, XIV and LIV; Hoernle, 74. Vol. X (1881), р. 256 Е, No. 12a, and Pl. ; Hultzsch, 
ZDMG. Vol. XL (1886), p. 65, No. 47, and Pl. ; ZA. Vol. XXI (1892), p. 231, No. 47; 
Cunningham, Mahäbodhi (1892), Pl. III (Pl. only); Barua-Sinha, BZ. (1926), p. 44 fr, 
No. 142; Barua, Barh. Vol. II (1934), p. 8 Г, and Vol. Ш (1937), р. 1 ff. and Pl, XXXVIII 
(83); Lüders, Bhärh. (1941), p. 52 ff. 
Text: 
1 purathima(rh d)isa’ Sudhä- 
2 маза дема 
TRANSLATION: 


In the eastern quarter the Sudhavasa (Suddhäväsa) gods. 


[В 24-26 refer to one and the same sculpture.] 

In view of the fact that we find in the following two inscriptions шагай disa (B 25) and 
дайтай disa (B 26), the restored reading purathimarh disa may be called certain. The use of 
the accusative is the same as in Gäthä 9 of the Mahäsamayasutta (D. II, 258, 4 Г"), where 
„риптат disa, uttararh бза are found by the side of dakkinena, pachchhimena, The Suddhäväsa 
gods are mentioned already in the D. IT, 50; 253 f. In the later classification of the gods 
they are the inhabitants of the five highest Rüpadhätu heavens. 

Further remarks on the sculpture are found under No. B 26. 


В 25 (741); Prates XVIII, XXXVII 
Os the railing above the middle panel of the Northern face of the same pillar as 
No. A 62 now in the Indian Museum, Calcutta (P 29). The inscription is engraved on 
the second and third posts from left. Edited by Cunningham, 18%. (1879), p. 134, No. 30, 
and Pl. XIII, XIV and LIV; Hoernle, 74. Vol. X (1881), p. 256 Г, No. 12b, and РЕ; 
Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 48, and Pl.; 14. Vol. XXI (1892), p. 231, 
No. 48; Cunningham, Mahäbodhi (1892), Pl. Ш (Pl. only); Barua-Sinha, BZ. (1926), 
р. 45 ff, №. 144; Barua, Barh. Vol. П (1934), p. 8 Г, and Vol. Ш (1937), p. 1 Я; and Pl. 
XXXVIII (33); Lüders, Bhárh. (1941), p. 53 ff. 
Техт: 
1 шагат disa [t]ini? sa 
2 vaganisisas 


"The anusvära and the da have been destroyed by a deep cut, 
*purimarh disah Dhatarattho dakkhinena Virathako y 
‘packchhimena Virapakkho Kuvero шагай. disah w 
chattaro te mahäräjä samantd chaturo дй 1 
dadallamänd atthansu vane käpilavatthave u 
? With the exception of Cunningham who read tuni, all editors read (ini, but as the letter is almost. 
completely destroyed, the fi can by no means be called certain. 
< All editors agree in reading the second akshara of the line fa, butif the letter is compared with the 
la in the first line, there can be little doubt that it is ga. After 50 the surface of the stone has been 
damaged. Hoernle supplied ri, which cannot be right as, with the exception of the tora inscription, no 
да occurs in the Bhärhut inscriptions, On the other hand, Hultzsch and Barua-Sinha may be right in 
supplying ni, although in that case we have to assume that the supposed na was separated from 54 by an 
unusually large gap. However, I consider it far more probable that the inscription ended with за and 
that the apparent traces of letters are mere fissures in the stone. Cunningham also, in his eye-copy as 
well as in his transcript, gives no letter after sd. 
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TRANSLATION: 
In the northern quarter the three (classes of) Savaganisisas (Sarvagänrisamsas?) 


[B 24—26 refer to one and the same sculpture.] 

I am unable to offer a translation that would satisfy myself. АШ interpretations of the 
inscription published hitherto are based on the reading ta instead of ga in the line 2. Hoernle 
and Hultzsch transcribe the text uttaram disa tini savatani sisäni. Hoernle rendered it: “to 
the northern. (or upper) side (are) three heads turned towards each other", while Hultzsch’s 
tentative translation runs: “in the northern direction, [three covered] heads”. Hultzsch 
understood savatani as Sk. затетиат, Hoernle traced it back to an adjective samvartáni, un- 
known elsewhere, but both translations are equally unsatisfactory as no three heads are seen 
in the sculpture, neither * turned towards each other” nor ‘ covered", Hoernle's attempt to 
refer the inscription to the relief in the lower panel is of course only a makeshift that need 
not be discussed. Barua and Sinha divide savatanisisani into savata-nisisáni and boldly equating 
savatanisisa with Sk. sarvatranifrita or sarvätmanisrita translate the inscription: * on the northern 
side—three classes of all pervading (Rüpabrahmas)', which, apart from other reasons, 
cannot be accepted as nisisa cannot possibly represent nisita. Probably, as remarked already 
above, the true reading is utaram disa tini savaganisisa, and as бїл! is used in the Prakrits with 
nouns of all three genders and Sk. abhisañsati, @arhsati becomes abhisirisati, ásirisati in Pali, 
we may perhaps translate the inscription into Sk. ultarasyarı diti trayalı sarvagánrifarhs 
“in the northern quarter the three (classes of) Sarvagünréarüsas ", i.e. of the gods whose kind- 
ness extends to all beings. However I am ready to admit that this explanation of the name 
can Бу no means be called certain. But although the meaning of the name remains doubt- 
ful, we shall sce later on that the three Savaganisisas correspond to the gods of the eleven lower 
Rüpabrahmalokas of the later cosmographical system; see the remarks on No. B 26. 


B 26 (742); PLares XVIII, XXXVII 


ON the railing below the middle panel of the outer face of the same pillar as No. A 62, 
now in the Indian Museum, Calcutta ( P 29). The inscription is engraved on the second and 
third posts from the right. Edited by Cunningham, SiBA. (1879), p. 134, No. 31, and 
Pl. XIV and LIV; Hoernle, 1А. Vol. X (1881), p. 257, No. 13, and PL; Hultzsch, 
ZDMG. Vol XL (1886), р. 65, No. 49, and Pl; ZA. Vol XXI (1892), p. 231, No. 49; 
Barua-Sinha, В]. (1926), р. 45 ff, No. 145; Barua, Barh, Vol. II (1934), p. 8 Г, and 
Vol, Ш (1937), p. 1 ff. and Pl. XXXVIII (33); Lüders, Bharh. (1941), 53 ff; 


Тєхт: 


1 dakhinarh disa chha Kā- 
2 mävacharasahasäni 


"TRANSLATION: 
In the southern quarter the six thousand Kämäyacharas. 


[B 24-26 refer to one and the same sculpture.] 

The inscription, which was strangely misunderstood by Hoernle, was correctly trans- 
lated by Hultzsch. Im the later classification of the gods the Kämävacharas are identical 
with the gods of the six Devalokas as opposed to the twenty Brahmalokas. 


“ВМ, p. 53 Lüders translates sarsagänrdamsyäh, 
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The twenty gods represented in the sculpture are arranged in two rows, one above 
the other, each row being again divided into two groups of five figures. To make the 
division quite clear, trees are placed between and at the end of each group. The figures, 
which according to the labels are representatives of the Suddhäväsa gods (B 24), the three 
Savaganisisas (B 25), and the six thousand Kämävacharas (B 26), do not differ from each 
other in their outward appearance, all standing with their hands reverentially joined and 
carrying their dufaifas over their right arms. Greater individuality is exhibited only by the 
group of the left lower corner, the label of which unfortunately is missing owing to the 
breaking off of the stone. Here four gods are represented in exactly the same attitude as 
the gods of the other three groups, but the first figure on the right has wings and the two figures. 
on the left are characterized as Nagas’ by their snake-hoods. The winged figure is probably 
a бирата". The fifth figure is seated on a rock, supporting his cheek with his left hand 
and scratching the ground with a stick. ‘This is the typical attitude of the mourning Mara, 
as is shown below (B 77), and I have no doubt that here also the figure is meant for Mara 
who is mourning, while all other gods celebrate some happy event in the Buddha's career. 
We do not know the name of the last group, but we may be sure that it was assigned to the 
Western quarter. 

In my opinion the position of the relief below the panel showing the Bodhi tree as well 
as the attitude of the figures shows clearly that the gods are represented as paying attention, 
not to the tree, but to Ше dance of Ше Apsaras in the lower relief. This is of importance 
for understanding the distribution. of the quarters among the different classes of deities. 

The quarters are evidently allotted to the gods according to their rank, In the Buddhist 
cosmological system the Suddhäväsikas are the inhabitants of the five higher Rüpabrahma 
worlds, As the inhabitants of the still higher Arüpabrahmalokas do not have any corpo- 
rality at all, the Suddhavasikas are the highest gods that could be depicted. Among the 
quarters, the East was at all times looked upon as the most prominent quarter, and it is there- 
fore duly assigned to them. According to the system the Kämävacharas, on the other hand, 
are the gods of the six Devalokas standing at the end of the heavens, ‘Therefore we should 
expect that the Western region is assigned to them. Instead of that the Southern quarter has 
been reserved for the Kämävachara gods. This, however, becomes understandable at once, 
when we realize that in the relief Nagas appear in the western region, probably also: 
Suparnas. These beings can at the best be called demi-gods and stand beneath the real gods; 
therefore the last region, the dighaññanāmavhayanā disa as it is called in J. 535, 58, is rightfully 
attributed to them, Lastly the Savaganisisas, even if their name remains unexplained, can 
only correspond to the gods of the eleven lower Rüpabrahmalokas of the later system. So 
they stand beneath the Suddhäväsikas, but higher than the Kämävacharas, and hence it 
is quite understandable that the Northern region, which generally enjoys precedence over 


“The snake-hoods are indistinct in the Plate, but Anderson, Cat. Vol. I, p. 72, expressly states that 


are represented. 
T Coomaraswamy (JRAS. 1928, p. 392 f.) and Waldschmidt (Buddhistische Kunst in. Indien T, p. 70) 


on the contrary assume some connection between our relief showing the twenty gods with а relief above 


(see B 23) depicting the building around the Bodhi tree of the holy Säkyamuni. They maintain that the 
gods represented venerate the Buddha after he reached the enlightenment. 
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the Southern one, is attributed to them. The distribution of the gods to the regions is accor- 
dingly as follows 
N 
tini Savaganisisä 


E 
———— — Sudhäväsä devä 


w 
[Mara, Nägas, Supannas] 
chha Kämävacharasahasäni 
8 


Now the statements regarding the regions given in our inscriptions can hardly refer 
to the habitations of the gods in the cosmos. According to the Buddhist view the heavens 
of the gods lie above and not at the side of each other. The arrangement of the gods 
сал only have been made in respect of the places which they occupy as spectators of the dance 
ofthe Apsaras. In the theatre of the classical Sanskrit period also the seats of the spectators 
are divided according to the different castes and marked by pillars in different colours 
(Bharata 2, 48 fT). An amphitheatre, differing from the later theatre, has to be thought 
of in our case as the spectators stand in all the four different quarters. Already in ZDMG. 
XCV, р. 264 ff, I have shown that this was the oldest form of the auditorium for the specta- 
tors to assemble and that it, as long as the representations consisted of mimic dances and 
not of real dramatic performances, served its purpose completely. 

В 27 (743); PLATES Ш, XXXVII 

Os the railing of the lowest relief of the outer face of the same pillar as No. A 62, now 
in the Indian Museum, Calcutta (P 29). The inscription is engraved on the fourth and 
fifth pillars of the railing from the left. Edited by Cunningham, StBh. (1879), p. 29; 134, 
No. 32, and Pl. XV and LIV; Hoernle, /4. Vol. X (1881), p. 257 Г, No. 14, and PL; 
Hultzsch, ZDMG. Vol. XL (1886), p. 66, No, 50, and PL; 74. Vol. XXI (1892), p. 231, 
No. 50; Barua-Sinha, BZ. (1926), р. 47 fF, No. 146; Barua, Bark, Vol II (1934), p. 9 ff, 
and Vol. Ш (1937), p. 1 ff. and Pl. XXXIX (34); Lüders, Ва. (1941), p. 57 ff. It 
is referred to Бу Lévi, Théatre indien (1890), Appendice, p. 47. 


Text: 


l sädikasammadam 
2 turarh devänam 


TRANSLATION: 
‘The music of the gods accompanied by (2) a mimic dance. 
[B 27-31 refer to one and the same sculpture.] 
For the interpretation of the label we must turn to the sculpture’. On the left side 
of the panel there is a group of eight female musicians seated under a tree, Two are clapping 


"Бог Barua's explanation of this and the preceding relief one may refer to his book (Bark, 
Vol. п, p. ВИ. Vol. Ш, p. 1 Ж). So much only may be mentioned that in the middle relief (B 26) 
he at first saw the assembly held by the gods in the Tushita heaven in order to exhort the Bodhisattva 
хо take his rebirth on the earth, The lower relief, representing according to him а ° forecast? of the 
birth of the Bodhisattva, expresses the great rejoicings of the deities. Later on, when T. N. Ramachandran 
had told him the right explanation of the figure of Mara he declared that the middle relief was showing 
the gods having come to congratulate the Buddha on his victory over Мага. Then the lower relief is alse 
brought in connection with the same. According to the Zalitas, 321, 7 Г. as well as according to the 
Nidänakathä (7. I, 79, 8 ff.) the daughters of Мага in the form of women of different ages try to entice 
the Buddha. Some approach him as maidens, others as women, who have given birth to children 
once or twice, others as women even more advanced in age. The female dancers in the relief are said 
to represent these daughters of Māra in their different stages of age and the dancing boy should perhaps 
hint at the fact that mothers also are amongst them. A refutation of these views is superfluous. 
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their hands', two are playing on the the seven-stringed vigä with a plectrum, two are 
drummers, one beating a small drum with a stick, while another is beating a larger one with 
her fingers, and only the instruments played by the two females in the middle of the circle 
cannot be made out with certainty. The right half of the panel is filled by four female 
dancers, arranged in two pairs, one before the other. They are called Apsaras in sepa- 
rate labels and special names are given to them. Between the two, named Alambusä and 
Misakesi, a child is dancing too, and it will be noticed that Alambusä is distinguished from. 
the rest of the dancers by wearing a turban which ordinarily appears only as the head-dress 
ofmen. This shows that the performance of the Apsaras is a mimic dance in which Alambusä, 
cvidently the chief actress, plays the part of a man. 


As recognised by Hoernle, (ига is an inaccurate spelling for тай, which according to 
Hemachandra 2, 63 is the regular Prakrit equivalent of Sk, türyam, and refers to the music 
of the heavenly orchestra. Hoernle was probably right also in connecting sádikà with Sk. 
sattaka, the name of one of the Uparüpakas. Instead of saffaka the commentator of the 
Karpüramaijart constantly writes säfaka°, and as we find лајка by the side of nátaka, it is 
quite possible that by the side of sátaka there existed a feminine form säfikä, which in Prakrit 
became sádikd. Südikasarimadar may be inaccurate spelling бог sádiküsarhmadarh, or it may 
be a compound in which the final vowel of the first member has been shortened as frequently 
in Prakrit. In the Sähityadarpana (542) it is said that the saffaka is similar to the näfika, but 
entirely written in Prakrit and without pravefakas and vishkambhakas. The acts are called 
javaniká and the rasa prevailing is adbhuta, According to another classification of dramatic 
performances? the sallaka belongs to the desindtyas, because the music and the dances employed 
in it are not of the higher or Märga class, but local varieties used in different parts of the 
country. According to the Näfakal. 2156 f. in sattaka, because women are predominant, the 
king himself talks like a woman: saffake stripradhänatväd rüpakasyänurodhatah | nripah strivat 
райе. The only saffaka that has been made known to us is Räjasekhara’s Karpüramasjar. Of 
course, the sädikä of the relief is not identical with the later saffaka, but from what we are 
told about the language, the music and the dances of the saffaka or sáfaka it becomes very 
probable that it originally was the name of a mimic dance performed by women, which in 
later times developed into a real drama. Sarımada is taken by all translators as an adjective 
meaning * gay, gladdening, joyous’, although the word occurs elsewhere only as a noun. 
I cannot offer а better explanation. Perhaps, sarımada, originally, as indicated by the зат-, 
* gladdening together with something else’, was used as a technical term of the Nätyasästra 
in the sense of ‘ accompanied Бу". 


The clapping of bands is apparently the раазы (to be so read with the comm.) which is 
mentioned in A. IL 147, besides bhersadda, mutisgas., оа, gilas sammas, A different expression for the 
clapping of hands sems to be фар, Р. Иан, which occurs several times as а musical entertain- 
ment (D. 1, 6; HI, 183; 7. 585, 15; 587, 111; Mou, П, 52, 15). The man clapping the hands is 
panisoarika (Mou. YII, 113, 3), pánissara (J. 545, 60). Later on, it seems, one did not know of the exact 
meaning of the word. Buddhaghosa explains DA. 84, pänissaram Бу Kamsatdlarh pánitalan ti pi vadanti, 
DA. 587 pánitálasaddo by pánitálachaturassaammanatalasaddo | kutabherisaddo ti pi vadanti, The pánissare 
in 7. 545, 60 is explained in the commentary by panippahdrena güyante. clapping of the hands 
accordingly seems to have accompanied singing. 

*With the one, the instrument is invisible as she turns the back to the spectator. The other is 
perhaps using cymbals (P. затта, Sk. јата). 

SLevi, Théatre indien, Appendice, p. 30. Чашка is quoted in the Petersburg Dictionary with the 
meaning of nätakabheda from the Sabdakalpadrama, but the passage cannot be verified. 

«Гел, ibid., p. 5 f. 

Three more saftakas have been published in recent years by A. N. Upadhye; cf. his edition of 
Visvelvara’s Simgdramamjari, Journal of the University of Poona, Humanities Section, No. 13, pp. 33-76 
(1980). 
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Iam going to show below in the discussion of No. В 39, pp. 113-118 that the three upper 
теней of the Pasenaji-pillar refer to the bodhi (cf. B 23), the parinirodna and the dharmachakra- 
pravartana (cf. B 39) by representing their sites and their worship by gods and men. We 
should expect to find an allusion also to the fourth incident generally associated with them, 
the jati. Asin the upper row there was no room for a fourth panel, any scene referring to the 
Јан had to be placed beneath one of the other three reliefs. Now the dance of the Apsaras 
represented below the bodhi relief is certainly meant to celebrate some happy event in the 
life of the Buddha, as among ай the gods who watch it Mära alone is filled with grief and 
sorrow. The dance is a mimical performance in which a child takes part and the chief 
‚actress appears in the guise of a man. Taking all things together, there can be little doubt, 
1 think, that the play acted by the heavenly ballet is the nativity of the Bodhisattva, in which 
Suddhodana and the infant Bodhisattva himself come on the stage'. Probably miracle-plays 
of this sort were customary at Buddhist festivals and therefore ascribed also to the inhabi- 
tants of the heavenly worlds. By associating the relief with the festival celebrating the birth 
of the Bodhisattva, the figure of the mourning Мага mentioned in the remarks on B 26 
finds its full explanation, Aévaghosha also does not forget to mention this fact in his 
narration of the birth of the Bodhisattva, After having spoken of the music of joy of the 
gods in the sky, he goes on to say: Kämadeva alone did not feel joy when the highest 
amongst the liberated of the world was born“, So the relief, as it seems to me, fits in very 
well with the row of pictures on the pillar. 


В 28 (744); Prare XVIII 


On the lowest relief of the outer face of the same pillar as No. А 62, now in the Indian 
Museum, Calcutta (P 29). The inscription is engraved on the right-hand pillar forming 
the border of the relief, Edited by Cunningham, PASB. 1874, p. 115; StBh. (1879), p. 29; 
134, No. 33, and Pl. XV and LIV; Hoernle, 14. Vol. X (1881), p. 258, No. 15a, and Pl.; 
Hultzsch, ZDMG. Vol. XL (1886), р. 66, No. 51, and Pl.; ZA. Vol. XXI (1892), р. 231, 
No. 51; Barua-Sinha, ВИ. (1926), p. 48 ff, No. 148; Barua, Bark. Vol. II (1934), p. 9 ff, 
and Vol. Ш (1937), p. 1 ff. and Pl, XXXIX (34); Lüders, Bhárh. (1941), p. 57. 


Text: 
Misakosi? achharä 


TRANSLATION: 
‘The Apsaras Misakosi ( Mifrakeít). 


[B 27-31 refer to one and the same sculpture.] 
See the remarks on No. B 31. 


В 29 (745): PLare ХУШ 

ON the lowest relief of the outer face of the same pillar as No. A 62, now in the Indian 

"This explanation of the relief—ingenious as it is—will possibly not convince eral reader, 
‘The heavenly "ballet may be only celebrating the attainment of the bodhi possem "the buildin 
round the Bodhi tree which is depicted in the upper relief of the pillar (B 23). That the lower reliefs 
may have some connection with the upper one is indicated by the fact that the shaft of the pillar 
standing to the right of the building round the Bodhi tree is prolonged downwards into the middle 
Panel, as mentioned оп р. 95. Besides, the memorial of the Buddhas preaching in Srávasti (B 39), 
taken by Lüders as referring to the dharmachakrapravartana (see p. 117), is not a memorial of the first 
preaching of the law, representations of which are generally associated with those of the bodki and the 
Рагіпітойла. Ed. 

* Buddhacharita, 1 27. See Weller’s edition of the Tibetan text. 

Read Mixakesi, 
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Museum, Calcutta (P 29). Edited by Cunningham, PAS. 1874, p. 115; StBh. (1879), 
р. 29; 134, No. 34, and Pl. XV and LIV; Hoernle, ТА. Vol. X (1881), p. 258, No. 15 d; 
Hultzsch, ZDMG. Vol. XL (1886), p. 66, No. 52; 14. Vol. XXI (1892), р. 231, No. 52; 
Barua-Sinha, BI. (1926), p. 49 f., No. 150; Barua, Barh., Vol. II (1934), р. 9 fF, and Vol. 
III (1937), p. 1 ff. and Pl, XXXIX (34); Lüders, Bhärh. (1941), p. 57. 


Техт: 
Sabhad[1]' achharä 
TRANSLATION: 
The Apsaras Sabhadä (Sambhadrá). 


[B 27-31 refer to one and the same sculpture.] 
Sce the remarks on No. B 31. 


B 30 (746); Prarg ХУШ 


Os the lowest relief of the outer face of the same pillar as No. A 62, now in the Indian 
Museum, Calcutta (Р 29), Edited by Cunningham, PASB. 1874, p. 115; SiBA. (1879), 
p. 29; 134, No, 35; and Pl. XV and LIV; Hoernle, Z4. Vol. X (1881), p. 258, No. 15 c, and 
Pl.; Hultzsch, ZDMG. Vol. XL (1886), p. 66, No. 53; 14. Vol. XXI (1892), p. 231, No. 53; 
Barua-Sinha, BI. (1926), p. 49 f., No. 149; Barua, Bark, Vol. II (1934), p. 9 Е, and Vol, Ш 
(1987), p. 1 ff. and Pl. XXXIX (34); Lüders, Bhärh. (1941), p. 57. 


Техт: 
1 Padum[a]vat[i] 
2 achharà 
TRANSLATION: 

‘The Apsaras Padumávati (Padmávati) 


[B 27-31 refer to one and the same sculpture.] 
Sce the remarks on No. B 31. 


B 31 (747); PLares XVIII, XXXVII 


Ох the lowest relief of the outer face of the same pillar as No, A 62, now in the Indian 
"Museum, Calcutta (Р 29). Edited by Cunningham, PASB. 1874, p. 115; StBh. (1879), p. 
134, No. 36, and Pl. XV and LIV; Hoernle, 74. Vol. X (1881), p. 258, No. 15 b, and Pl. ; 
Hultzsch, ZDMG. Vol. XL (1886), р. 66, No. 54; 14. Vol. XXI (1892), p. 231, No. 54; 
Barua-Sinha, B7. (1926), р. 48 MT, No. 147; Barua, Ват. Vol. П (1934), p. 9 IF, and Vol. 
III (1937), р. If. and Pl. XXXIX (34); Lüders, Bhárh. (1941), p. 57. 


Text: 


1 Alath- 
2 busä achharä 


TRANSLATION: 


The Apsaras Alarhbusä (Alambushä). 


V The first akshara is distinctly sa, not su, as read by Cunningham, Hoernle and Barua-Sinha. 
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[B 27-31 refer to one and the same sculpture.] 

As rightly pointed out by Barua-Sinha, it is not by mere chance that Alambusa and 
Missakesi В 28 are placed foremost in the sculpture. They seem to have enjoyed greater 
esteem with the Buddhists than the rest of the heavenly nymphs, Their names are coupled 
in a list of Apsaras occurring in Vo. 2, 1, 10 f.; 4, 12, 26, and they are heading the list of the 
sight Apsaras residing in the Western quarter in Mou. Ш 308, 8; Lalitav. 390, 5. Alambus& 
has gained special renown by the seduction of the great ascetic Isisiiga, for which, according 
to the Alambusajätaka (523), she was selected by Sakka from amongst her numerous compani- 
ons. Alambushà and Мигакей are frequently mentioned also in the. Epics and the Puranas, 

Padmavatl occurs as the name of one of the eight Apsaras assigned to the Northern 
quarter in Mou, IIT, 309, 8 and Zalitav. 391,3. The name is not found in Pali texts nor is an 
Apsaras of that name known in the Brahmanical literature, Barua-Sinha are inclined to. 
identify her with Pundarika who appears in the Epics and the Puränas and is mentioned also 
in the list of the Vv., but the Дайар, clearly differentiates the two, naming Pundartka among 
the Apsaras of the Western quarter, 

The name of the fourth Apsaras which clearly is Sabhadä in the label, has hitherto been 
read or corrected to Subhadä, Barua-Sinha have identified the name with. Subhadda, which 
occurs as the name of an Apsaras in the passage of the Vo. quoted above, The printed text, 
it is true, has Subhaddä, but all manuscripts, both Sirnhalese and Burmese, read Sambhadda 
ог Saribladdà (S* once Sarisadda), which exactly agrees with the form of the name in the 


В 31a; Prare XXXIX 
BATE XXXIX 


Ow a pillar, now in the Allahabad Municipal Museum (Ac/2914), inscribed above 
the inscription No. В 49a, Edited by Kala, ВИ, (1951), PP. 31 f, PL 26; Sircar, El, 
Vol.XXXTII (1959/60), p. 59, 

Text: 


Muchilido nagaraja 
TRANSLATION: 
Muchilida (Muchilimda'), the king of the Nagas. 


‚The wording of the label is similar to the text of the inscriptions No, B 12772 
nägeräjü) and No. В 36 (Erapato ndgaraja). It refers to the picture of а five-headed snake 
орош and sheltering a stone-seat standing underneath a tree, The Buddha is sym- 
bolized as sitting upon the seat by two footprints cut into thc footstool, each of them 
отатетед by a wheel. The sculpture depicts а well-known even. taking place in 
Urubilva (Pali Uruvelä) under the Bodhi-tree, in one of the first wech, after the Enlighten- 
ment ofthe Buddha* When there was a great storm and shower of rain, the king of the 


"Рай Muchalinda (Malalasekera, Dictionary of Páli-Proper Names, Vol. IL, pp. 638 Е); 
is common in Buddhist Sanskrit texts, see Edgerton, Buddhist Hybrid Sanskrit Dictionary. 

comparative edition of the Sanskrit text is to be found in E, Waldschmidt, Das Catusparijat- 
sutra, Teil П, Berlin 1957, pp, 96-101. Ç 
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B 32 (731); Prates XIX, XXXVIII 


Os a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(P 14). Edited by Cunningham, PASB. 1874, p. 115 Е; Childers, Academy Vol. VI (1874), 
р. 586; 612, with a further note by Childers-de Zoysa, Academy Vol. VII (1875), p. 454 £.; 
Cunningham, SiBA. (1879), р. 84; 133, No. 20, and Pl. XXVIII, LIII and LVII; Hultzsch, 
ZDMG; Vol. XL (1886), p. 64, No. 38, and Pl,; 14. Vol. ХХІ (1892), p. 230, No. 38. 
A correction was made by Bloch, BAS. Vol. LXVII, Part I (1898), p. 285, and the inscrip- 
tion was edited again by Ramaprasad Chanda, MASZ., No. I (1919), p. 20, No. 16, and 
Pl. V; and by Barua-Sinha, В]. (1926), p. 59 ff., No. 161; Barua, Ваги. Vol. II (1934), 
р. 27 fF, and Vol. Ш (1937), Pl. XLV (45); Lüders, Bhärh. (1941), р. 168 ff. 


Text: 
Jetavana Anádhapediko deti kotisarhthatena ketá* 


TRANSLATION: 


Anadhapedika (Andthapindika) presents the Jetavana, having bought it for a layer of 
crores. 


[B 32-34 refer to one and the same sculpture.] 

The story of Anáthapindika's presentation of the Jetavana to the Sarhgha occurs in 
the Chullav. 6, 4, 9 ff.; 6, 9, 1 Г, and in the Nidänakathä of the 7. Vol. I, p. 92 f. 

In the Chullavagga we are told that prince Jeta reluctantly sold his park to Anätha- 
pindika for a layer of crores, Anäthapindika had the money brought out in carts and 
ordered the ground to be covered with pieces laid side by side, Only a small spot close by the 
gateway remained uncovered, and here Jeta himself erected а kofthaka, while Anäthapindika 
built vihäras and all sorts of buildings required for the residence of the monks. Later on, 
when he had entertained the Buddha and his retinue at his own house, he asked the Buddha 
what he should do with regard to the Jetavana, and was advised by the Buddha to dedicate 
it ‘ to the Sarhgha of the four quarters, whether now present or hereafter to arrive’. Anätha- 
pindika did so, and the Buddha praised the gift of vihäras in some Gathas. 

‘The account in the Nidänakathä is more explicit, although prince Jeta is here ignored 
altogether. Anäthapindika is simply said to have purchased the Jetavana for a layer of 
eighteen crores and to have erected a large number of buildings, among which the Gandhakutl 
for the Dasabala is expressly mentioned. After the completion of the buildings Anätha- 
pindika arranges a sumptuous inaugural ceremony. Together with 500 seffhis and accom- 
panied by his son, his two daughters and his wife, each followed by a retinue of 500 persons, 
he receives the Buddha who has come for that purpose from Rajagaha. The account of the 
conversation between Anäthapindika and the Buddha, the transfer of the áráma to the Samgha 
and the praise of the Buddha is almost literally the same as in the Chullavagga, but it is 
added that the merchant poured water from a golden bhimkára on the hand of the Buddha. 

The representation of the sculpture is more in keeping with the later version. In the 
right half of the medallion Anathapindika is standing by the side of a bullock cart with the 
yoke tilted up in the air and two bullocks unyoked lying beside it. A labourer is engaged in 
unloading coins from the cart, while another is carrying a load of coins on his back to the 
spot where they are to be spread. Two other seated labourers are covering the ground 


"The reading is distinctly keta, not keto as assumed by Barua-Sinha, 
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with the coins which by their square form and the symbols they bear are shown to be punch- 
marked kahäpapas. In the centre Anäthapindika is seen again, pouring out the water of 
donation from а bhirikára on the hand of the unseen Buddha. On the opposite side six well- 
dressed male persons stand, the foremost among them with his hands reverentially joined, 
while another is waving his garment and a third one expresses his approval in the typical 
fashion by whistling. They are probably the зе їз whom Anäthapindika has invited to take 
part in the inauguration festival. The most conspicuous person may be prince Jeta, al- 
though he is not mentioned in the Nidänakathä, but it is not quite impossible that he is meant 
again for Anäthapindika and that the scene represents the reception of the Buddha by the 
merchant at the head of his followers. 


Besides, the medallion shows two buildings on the left side, which according to separate 
labels (B 33, B 34) are the Kosambakuti and the Gandhakuti. In the left lower part at the 
side of the Kosambakuti a mango tree loaded with fruit is to be seen. The block at the foot 
of the tree can scarcely represent anything but a stone seat, and the railing depicted in 
front of it is certainly meant as a fence for the tree‘, It seems to me scarcely probable that 
this mango tree which has got such a prominent place in the sculpture is only representing 
the mango trees which were spared when, according to a modern version of the legend, the 
trees in the park were cut down‘. I should rather believe that Cunningham? was right 
when he identified it with the Gandamba tree in the legend of the great miracle of Sravasti, 
which the Buddha by his supernatural power made grow up from the kernel of a mango 
fruit before the eyes of a large crowd at $rävastt. This indeed does not exactly agree with 
the statement of the text according to which the miracle took place in “front of the gate of 
Srüvasti^ or ‘between the Jetavana and Srávast. Now we are told by Hüan-tsang that 
60 or 70 feet to the east of the Sahghäräma founded at the site of the old Jetavana there was 
a Vihara nearly 60 feet high containing a seated Buddha Statue, Here the Tathágata once 
had a discussion with the Tirthikas‘, This Vihära, built at the place of the discussion, is 
already mentioned by Fa-hien. Giving particulars, he says that it lay outside the Eastern gate 
of the Jetavana, at a distance of 70 feet in the Northern direction and to the Western side of 
the street”. I fully agree with the opinion of Foucher? that the Vihära marked the place 
of the victory of the Buddha over the Tirthikas on the occasion of the great miracle, Accor- 
dingly at least in the 4th century the miracle was already localized in the immediate vicinity 
of the Jetavana. А stotra on the eight great chaityas, translated by Fa-t'ien in about 1000 
A-D., expressly called the Jetavana the locality of the Mahäprätihärya®. All this makes it, 
I think, very probable that the artist added the mango tree when representing the Jetavana. 
‘The anachronism of which he made himself guilty while doing so may have scarcely disturbed 
him. “The wish to show the famous tree in his picture must have overcome the possible 
scruples regarding the historical truth. Below, in the treatment of the inscription В 39, 
Т am going to explain that in the rest the Bharhut relief, when depicting the miracle of 


„1 cannot understand how Barua, Barh. II, p.30, is able to explain it as a basement ofa new edifice. 

Spence Hardy, Manual of Buddhism, p. 218, states that the trees in the park, with the exception 
of the sandal and the mango trees, were cut down. In the older texts nothing is said of ft. Ih the 
Jetayana relief on the railing of Buddha-Gaya four different trees are depicted in order to hint at the 

со, but in any case no mango tree В to be seen. See Bachhofer, Frühindische Plastik, Pl. 42. 

3SUBh. p. 87. 

‘cf, Sarabhamiga-jätaka (No. 483), 7. IV, 264. 

5 Din. p. 155. 

“Beal, П, p. 10. 

?Legge, p. 59 f. 

° Beginnings of Buddhist Art, p. 183 f. 

°S. Levi, Actes du dixième Congrés international des orientalses, P. 11, р. 190. 
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Srávasti, represents an older version of the legend than the one found in the Pali commen- 
taries. On the other hand exactly here the close connection with the tradition of the Theras 
is evident if the version in the text of the Mülasarvästivädins is held against it. 

The wording of the label closely agrees with the text of the Pali scriptures: atha kho 
Anäthapindiko gahapati sakatehi hirafinem nibbähäpetwä Jetavanarr  Kopisanthararh santharäpesi 
(Chullav.) ; Jetavanam kopisanthärena atthärasahiranilakotihi kinitod папакаттат patthápesi ; imarie 
Jetavanavihäram ägatänägatassa chatuddisassa Buddhapamukhassa sarhghassa dammiti adäsi (Nidänak.). 
Anadhapediko, which is defective writing for Anädhaperhdiko, is the form of the name in 
the eastern language of the Canon. The form ketā was correctly explained by Bloch as 
gerund going back to *krayiwä=Sk. Kritvà, P. Кай. 


В 33 (732); Prares XIX, XXXVIII 


Ox the rim of the medallion on the same pillar as No. B 32, now in the Indian Museum, 
Calcutta (P 14). Edited by Cunningham, PAS. 1874, p. 116; StBh. (1879), p. 85; 133, 
No. 21, and Pl. XXVIII, LIII, and LVII; Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 39, 
and Pl.; IA. Vol. XXI (1892), p. 230, No. 39... Hultzsch's translation was corrected by Bloch, 
7848. Vol. LXVII, Part I (1898), p. 286, and the inscription was edited again by Barua- 
Sinha, BI. (1926), p. 59 Г, No. 163; Barua, Barh. Vol. I1(1934), p. 27 ff, and Vol. ШІ (1937), 
Pl. XLV (45). 


Text: 
Kosabak[u]ti* 
TRANSLATION: 
The cottage of the Kosabas (Kaufámbas). 


[B 32-34 refer to one and the same sculpture] 
As to the meaning of the term see the remarks on No. B 34. 


В 34 (733); PrATES XIX, ХХХУШ 


ON the rim of the medallion on the same pillar as No. B 32, now in the Indian Museum, 
Calcutta (P 14). Edited by Cunningham, PASB. 1874, р. 116; StBh. (1879), p. 85; 133, 
No. 22, and Pl. XXVIII, LIII, and LVII; Hultzsch, ZDMG. Vol. XL (1886), p. 65, No. 40, 
and PL ; ZA. Vol. XXI (1892), p. 230, No. 40; Barua-Sinha, BZ. (1926), р. 59, No. 162; 
Barua, Barh. Vol. II (1934), p. 27 fF, and Vol. III (1937), Pl. XLV (45). 


Text: 
gadhakuti* 
TRANSLATION: 
The perfume cottage. 


[B 32-34 refer to one and the same sculpture.] 


"Hultzsch and Barua-Sinha read Кога[й]да-‚ but there is по awara. Cunningham's eye-copy 


also shows no anusvára. 
"T Hultzsch хой Baros-Sinba read ga[ri]dha-, but there is no anusvära. In Cunningham's eye-copy 


mo anusodra is visible either. 
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The sculpture definitely proves that gandhakuti and Kosambakufi were not rooms or 
apartments, but one-storied buildings of moderate size. The gandhakufi seems to have been 
the larger structure. It has an oblong roof with two pinnacles, while the roof of the 
Kosambakuti is round and bears but one pinnacle. In all other respects the two buildings 
are much alike. The open arched gate affords the view of a seat decorated with floral 
designs. 

Neither of the kutis seems to be mentioned in the earlier Buddhist literature. It is 
only in the later texts that the terms turn up. In the Nidänakathä it is said that Anätha- 
pindika had it erected in the midst of the Jetavana, In the commentary on и. 456 agiho 
applied to the Buddha is explained as meaning * without longing ’ (ageho), since * houseless " 
would not suit, the Buddha having various dwelling-houses in the Jetavana such as the Mahä- 
gandhakuti, the Karerimandalamäla, the Kosambakuti, the Chandanamäla etc. The 
gandhakuti at the Jetavana is mentioned also in J. 11, 416 in the story of the wicked pabbajika 
Sundari who tells the people that she goes to the Buddha; akar’ hi tena ekagandhakutiyarh vasämi, 
“for I live with him in the same gandhakuti'. In Divy. 46, 5 ff. it is stated that the earth 
quaked when the Buddha entered the gandhakufi at the Jetavana. Gandhakufí, however, is 
not the special name of the building at the Jetavana, but a generic term for the private 
residence of a Buddha in a vihära. The gandhakufi in the Jivikambavana at Räjagaha is 
mentioned in J. 1, 117, 14; 119, 8, 10.22. The Buddhas of the past ages had their gandhakufis 
justas Sakyamuni, In the DA.A. IV, 203 ff. there is a story of a householder building 
a magnificent gandhakuti for the Buddha Vipassi. The gandhakuti of the Buddha Кабуара 
in the Rishipatana at Benares is mentioned in Au. П, 40. In йу. 333, 4 f. a gandhakufi 
is assigned to cach of the last seven Buddhas. In the Mvp. 279,1 gandhakuti is the first in a 
list of monastic buildings. From such terms as surabhigandhavásitam gandhakufirh (7. 1, 119, 
10), surabhigandhakufi (J. 1, 119, 22; 330, 27) it appears that it owed its name to the scent 
‘of perfumes which filled ќе. 


Kosambakuti, on the other hand, seems to be a proper пате. Barua-Sinha’s derivation 
of Козата from Kausumbha is linguistically impossible and unsuited as to meaning, kusumbha, 
safflower, as far as I know, having never been used as a perfume. Kosambakufi can represent 
only Sk. Kaufámbakufi, and the cottage probably owed its name to the fact that it was built 
by some natives from Xaufämbi. In two Mathura inscriptions (Museum Nos. 121 and 2740) it 
is stated that some persons set up а Bodhisattva image in their own chaityakufi. Similarly the 
Kosambakufi would seem to be the kufi of the Kosambas. As pointed out by Barua-Sinha, 
Buddhaghosa says 54. (Vol. I, р. 308) that the Aosambakujikà was on the border of the 
Jetavana (Jetavanassa pachchante). This statement is in conflict with the passage quoted 
above from the commentary of the Sn., and seems to be contradicted also by epigraphical 
evidence. The inscription No. 918 in my List, dated in the reign of Kanishka, records that 
the monk Bala set up a Bodhisattva, an umbrella and a post at Srávasti on the walk of the 
Holy one at the Kosambakuti (Savastiye bhagavato charikame Kosamibakutiye). It is true, the 
Jetavana is not mentioned in the inscription, but as the датата of the Buddha may 
reasonably be assumed to have been within its confines", the same site may be inferred for 


¡The term seems to have the meaning ‘sanctuary’ in some inscriptions, e.g. in the Kanheri 
Buddhist cave inscription No. 6 ( List No. 989); Bühler (ASWZ,, V, p. 77) states that by the term 
mahögandhakufi, to be found in the text, “ав the position of the inscription shows, the great Chaitya is 
meant ™ Similarly the expression Sailagandhakufi for a sanctuary is used in the Särnäth inscription of 
Mahipäla, samvat 1083, ZA. Vol. XIV (1885), p. 140. 

“In the Chullav. and in the Nidänakathä сйаййатаз or charkamanas are mentioned among the 
structures erected by Anäthapindika in the Jetavana. 
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the Kosambakuti. Unfortunately the sculpture does not settle the question. As shown in 
the treatment of B 33 the Gandamba tree is also represented, though it was not in the 
Jetavana but only in its vicinity. АС any rate the Kosambakuti appears to have been in 
existence from the middle of the first century в.с. to the middle of the first century A.D. 


В 35 (805); Pares XIX, XL 


Ow a pillar, formerly at Batanmára, now in the Indian Museum, Calcutta. Edited 
by Cunningham, StBk. (1879), р. 88: 138, No. 92, and Pl. XXVIII and LV; Hultzsch, 
ZDMG. Vol. XL (1886), p. 71, No. 99, and Pl.; JA. Vol. XXI (1892), p. 235, No. 99: 
Barua-Sinha, BZ. (1926), p. 61, No. 164; Barua, Barh. Vol. II (1934), p. 55 f., and Vol. ПЕ 
(1937), Pl. LIV (56); Lüders, Bhárh. (1941), p. 164. 


Text: 
Idasalaguha 
TRANSLATION: 

The Idasála (Indrasála) cave. 


The story to which the sculpture refers is the Sakkapañhasuttanta, No. 21 of the D. 
(II, 263 f.)'. When the Buddha has retired for meditation to the Indasála cave on Mount 
Vediyaka in the vicinity of Rájagaha*, Sakka feels a desire to pay him a visit together with 
the Távatirhsa gods, but fearing that he might not meet with a good reception, he sends the 
Gandharva Pafichasikha in advance to put the Buddha in a favourable mood. Panchasikha. 
takes his vind and sings before the Buddha a love-song embellished with complimentary 
allusions to the Buddha. When Sakka sees that the Buddha is pleased with the song, he 
asks Paftchasikha to announce his arrival to the Buddha. With the permission of the 
Buddha, Sakka and the other gods enter the cave, and in the ensuing conversation between 
the Buddha and Sakka the Buddha answers several questions addressed to him by the god. 

‘The medallion has been injured by cutting away both sides when the pillar was set up 
as an architrave in one of the cenotaphs at Batanmära, but the middle portion and the ins- 
cription are in a good state of preservation, The sculpture represents the cave, in the centre of 
which a seat decorated with floral designs and surmounted by an umbrella indicates the 
presence of the Buddha. Nine gods are seated cross-legged around it, the one facing the seat 
being probably meant to be Sakka. On the left, outside the cave, Pañchasikha stands playing 
the vind; unfortunately the right half of the figure has been cut off. Above the cave, rocks 
on which two monkeys are seated, a tree, and holes from which the heads of some animals 
are coming out represent the mountain on which the Indasälaguhä was situated. 

‘The name of the cave is the same as in the Pali texts and Indasälaguhä was also the form 
of the name in the Dirghàgama of the Dharmaguptas, while in the texts of the other schools 
IndraSailaguha is the current form’, Аз remarked by Barua-Sinha (р. 125), Indasälaguhä 
is an upanidhápaiiatti, “a name derived from an object standing at close proximity’, because 


"Cf, E. Waldschmidt, Bruchstücke buddhistischer Sutras aus dem zentralasiatischen Sanskritkanon, Leipzig, 
1932, S. 58-113 (Das Sakraprabna-sútra). 

+ Ón the localisation of the cave according to Buddhaghosa and in respect to the description of the 
Chinese pilgrims sce Barua-Sinha pp. 125-127; Nundo Lal Dey, The Geographical Dictionary of Ancient 
and Mediaecal India, 2nd ed. London 1927, p. 79; Bimala Churn Law, Geography of Early Buddhism, 
London, 1932, p. 42; Malalasekera, Dictionary of Pali Proper Names, Vol. I, p. 313 (further references). 

? Waldschmidt Lc., p. 61, note. 
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the Indasäla tree, as mentioned by Buddhaghosa (DA. Vol. III, p. 697), marked the entrance 
of the cave. In the commentary on J. 455, 1 sallaki, the incense-tree (Boswellia thurifera), 
is explained by indasälarukkha, and it is not impossible that the tree represented above the 
cave in the medallion is meant to be an incense-tree. 


В 36 (752); Рглтез XIX, XXXIX 


Ом the railing below the middle panel of the inner face of the same pillar as No. A 62, 
now in the Indian Museum, Calcutta (P 29). The inscription is engraved on the fourth 
post from the right. Edited by Cunningham, StBh. (1879), p. 134, No. 41, and Pl, XIV, 
ХУ, and LIV; Hoernle, ZA. Vol. X (1881), p. 958 f, No. 16b, and PL; Hultzsch, 
ХОМС. Vol. XL (1886), p. 67, No. 59, and РЕ; 14. Vol. XXI (1899), p. 232, No. 59; 
Barua-Sinha, 27. (1926), p. 71 £, No. 179; Barua, Ваги. Vol. П (1934), p. 64 ff, and Vol, IIL 
(1937), PI. LXI (69); Lüders, Bharh. (1941), p. 165 ff. 


Техт: 
Erapato [nä]garajä 
TRANSLATION: 
"The Мада king Erapata (Erapattra). 


[B 36 and 37 refer to one and the same sculpture.] 
See the remarks on No, B 37. 


B 37 (753); Plates XIX, XXXIX 


Os the middle relief of the inner face of the same pillar as No. A 62, now in the Indian 
Museum, Calcutta (P 29). Edited by Cunningham, PASB. 1874, p. 115, with notes by 
Childers, Academy, Vol VI (1874), p. 586; Beal, ibid. p. 612; Fergusson, ibid. p. 637; Childers- 
de Zoysa, ibid. Vol. VII (1875), р. 351. Edited again by Cunningham, StBh. (1879), p. 11; 
27; 135, No. 42, and Pl. XIV and LIV; Hoernle, 7A. Vol, X (1881), р. 258, No. 16a, and 
PL; Hultzsch, ZDMG. Vol. XL (1886), p. 67, No. 60 and PL; ZA Vol. XXI (1892), p. 232, 
No. 60; Ramaprasad Chanda, MASI. No. I (1919), p. 20, and Pl. V; Barua-Sinha, BI. 
(1926), p. 71 Е, No. 180; Barua, Barh., Vol. II (1934), р, 64 fÈ, and Vol, III (1937), Pl. LXI 
(69); Lüders, Bhärh. (1941), p. 165 ff. 


Text: 
1 Erapato nägaräjä 
2 bhagavato vadate 
‘TRANSLATION: 
The Naga king Erapata (Erapattra) worships the Holy One. 


[B 36 and 37 refer to one and the same sculpture.] 

After comparing the different versions of the legend of the Naga king as found in the 
ФАА. (III, 230 f£), in the Mow. (III, 384, 1 f£), in the Dulva', in the Fo-pén-hing-tsi-king* 
and in other Chinese sources”, one has to concur with Waldschmidt! that the Bhärhut relief 

‘Rockhill, Life of the Buddha, р. 46 f. 

"Вей, Rom. Leg, p. 276 ff. 


?Watters, On Tuan Chuang's Travels, 1, p. 242 f. 
+ Вий. Kunst in Indien, 1, p. 76. 
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agrees best with the Pali version. According to it the Nága has met with his existence by his 
bad conduct in a previous birth, At the time of the Buddha Kassapa, when he was 
a young monk, he broke a leaf of an eraka tree by inadvertence, and failing to confess his 
offence, he has been reborn in the Сайра as a huge serpent king called Erakapatta, He is 
anxiously awaiting the appearance of the next Buddha, and to ascertain when this happy 
event will take place, he teaches his daughter a Gäthä containing questions which 
nobody but a Buddha can answer. Every fortnight he makes her dance on his hood and 
sing that Gäthä, and as he has promised both his daughter and his wealth to the man 
who will be able to answer the questions, many men try to win the maiden during the long 
interval between the two Buddhas, but in vain. When the Buddha, sitting under one of 
seven Sirisha trees not far from Benares, beholds the young Brahmin Uttara, who has made 
up his mind to compete for the prize, he teaches him the right answers. The Näga king 
realizes that a new Buddha has arisen in the world. Filled with joy, he lashes the waters 
with his tail so that the banks of the river are washed away. He is then conducted by Uttara 
to the Buddha who comforts him by a sermon. 

The relief shows three different stages of the story. In the upper part Erapatta 
emerges from the Сайра as a five-headed snake. His daughter stands on his hood, 
and on her left side the young Brahman Uttara rises from the water. Her gesture indicates 
that she is talking to him, and he is offering her a lotus-flower, In the right corner below, 
separated from the river by a strip of land, there is another sheet of water which is probably 
meant to represent the inundation caused by the Näga. Here Erapatta is seen on his way 
to the Buddha. This time he is in human form, but carrying a five-headed snake over his 
head-dress. He is followed by two females who are characterized as Näga girls by a single 
headed snake on their heads, The left side of the relief is filled by the last scene where 
Erapatta, again in human form, is knecling before the invisible Buddha sitting on a 
stone seat beneath a tree which may be a Sirisha тес’. Five more trees are figured on the 
banks of the байа and the water-sheet, They probably represent the rest of the trees men- 
tioned in the text, although their numbers do not exactly agree. 

All persons and events mentioned in the Pali text, which in the other versions partly do 
not occur at all, are represented in the relief, for instance, the young Brahmin Uttara, the 
daughter standing on the head of the Naga, the Sirisha trees and probably even the inunda- 
tion caused by the Nága. The material deviations are very small. Instead of the seven 
Sirisha trees only six are depicted and nothing is said in the Páli texts* of the two Мада 
girls accompanying the Мада king on his way to the Buddha. The only real difference lies 
in the name of the Naga, Erapata in the label of the relief, Erakapatta in the commentary. But 
this too is of no importance. I fully agree with Vogel, Indian Serpent Lore, p. 207 ff, 
when he explains the different forms of the name of the Näga king as resulting from the sense- 
suggesting distortions of Airávata. Airävata occurs as ап epithet of the Sarpa Dhritarashtra 
already in the AV. 8, 10, 29 and in the Panchavirhéabráhmaya 25, 15,3. The Naga Airävata 
is also often mentioned in the epic. An old secondary form of the name is Airápana which 
appears in Pali as Zrävana or Eráapa. In the Mahäsamayasutta (D. I, 258) the Mahanäga 
Erávapa* is mentioned in the list of Nagas. In the Dhammikasutta of the Sn. the upäsaka 


“The characteristic features of the Sirisha tree are better brought out in the medallion described 
No. B 15. 
hea) cannot understand how Barua, Barh. 11, р. 68, is able to assert that the representation agrees in 
the latter point with the narration of the Mou. There (384, 1 f.) it is only said, exactly as in the DAA., 
that Elapatra offers his daughter and a rich treasure as reward for the solution of the question. 
з Mbh. 1, 3, 139 Н. 174; 31, 5; 14, 58, 25; 43. Hariv. 1, 3, 112; 6, 27. 
“Text: Erdcano, but DA. 688 Eravapo. 


| 
| 


112 TEXT-TRANSLATION-NOTES: B 18-40 


Dhammika praises the Buddha on account of his wisdom which has been acknowledged. 
also by the demi-gods and such divine beings as Erävana and Kuvera (V. 379): 
Agachchhi te santike nägaräjä 
Erávano пата jino ti sutoà | 
зо pi tayä mantayitväjjhagamä 
54410 ti sutväna patitarüpo И 

The author of the 544. totally misunderstood the stanza. He takes the nágarija 
Eravana as Indra's elephant of which he gives a fanciful description. The reading of the 
stanza leaves no doubt that the Naga king of the legend is meant by Erävana: “The Naga 
king Eravana came to thee when he heard that a Jina has come into existence", He also 
came in order to have consultation* with thee and when he had heard (thee) he was 
pleased, (saying) ° well”, Airävana occurs somewhat often in Buddhist Sanskrit texts: 
Mop. 168, 45; Maham. p. 247; in the serpent charm (Bower MS. p. 224; Maham. p. 921): 

тайг me Dhritaräshtreshu maitri Airavapeshu? cha | 
Virapaksheshu me maitri Kyishna-Gautamakeshu cha И 
In Pali the stanza runs (A. II, 72; Chullav. 5, 6; J. 203, 1): 
Virdpakkhehi me тейат mettan Eräpathehi me | 
Chhabyàputtehi me тецат“ kanhä-Gotamakehi cha И 

It is scarcely to be doubted that Erdpatha here is only the corresponding form of Eldvata 
or perhaps Elävana of the eastern language. 

But the matter does not rest only with this transformation of Elávata. Later, the 
unintelligible name, was changed into *Eldpatta ‘leaf of cardamom’, and *Elapatta with 
the shortening of the final syllable of the first member of the compound. Both the forms 
have then been sanskritized: the name reads Eldpatra in the Brahmanical», Elapatra in the 
Buddhist Sanskrit texts’, To explain the name, a story has then been invented by the 
Buddhists. The Naga is said to have been a monk in the former birth who committed the sin 
of plucking away leaves from cardamom plants (eld) standing in his way’, *Elapatta has then. 
been taken over into the western language as Erapatta with change of 1 to +, Erapatto has 
probably to be read in the label of the relief where Erapato is written. If the DhA. writes 
Erakopalía instead of it, this is simply an attempt to elucidate the name, As the word era 
does not exist, so eraka was substituted in its place, which designates a form of reed, in any 
case a plant growing near water. (When the Vrishnyandhakas in Prabhäsa on the zeashors 
get into a quarrel they strike each other with erakäs, changed into clubs; МУ. 16, 3, 36 f£) 
Accordingly the name is thus interpreted in a new story: ‘The Naga in a former birth, 
зз а e Rune monk sailing on a boat on the байр, grasped a bush of Erakas growing 
on the bank and did not let it loose even when the boat went on, so that a leaf was plucked 
(daharabhikkhu hutod gangäya пазат abkiruyha gackchhanto ekasmim erakagumbe erakapattark® 


advice from you". Mantyitogijhagama is either text-corruption for 
Ali-translator who took the mantayitu of the original in the eastern 


„46, 39. Vogel has shown that in later times one was not conscious 
ta and that they were taken as two different Nagas, 
scripts; in the text we find Elapatra); Mou. TIT, 383, 19; 


On Yuan Chwang’s Travels 1, 242. 
с normal shortening of the final syllable of the first member 
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gohetvá näväya vegas gachchhamänäya pi na muiichi erakapattarh chhijitvä маат). As he did not 
confess his crime he is reborn as a Naga king Erakapatta. It is therefore evident that even 
in the name of the Näga there exists no difference between the label and the Pali text. 
Erakapatta is nothing else but the younger form coming out of Zrapatta, 


В 38 (750); Prares XIX, XXXIX 


Os the uppermost relief of the inner face of the same pillar as No. A 62, now in the 
Indian Museum, Calcutta (P 29). The inscription is engraved on the roof of a building. 
Edited by Cunningham, PASE. 1874, p. 115; StBh. (1879), p. 11; 90; 110; 134, No. 39, 
and Pl. XIII and LIV; Hoernle, ЈА. Vol. X (1881), р. 255, No. 10a, and Pl.; Hultzsch, 


DMG. Vol. XL (1886), p. 66, No. 57, and Pl.; JA, Vol. XXI (1892), p. 232, №. 57; 
Barua-Sinha, В]. (1926), p. 57 £, No. 159; p. 64, Мо, 169. 


Text: 
bhagavato dhamachakarh 
TRANSLATION: 
The Wheel of the Doctrine of the Holy One. 


[B 38 and 39 refer to one and the same sculpture.] 
See the remarks on No, B 39. 


В 39 (751); Praves XIX, XXXIX 


Os the uppermost relief of the inner face of the same pillar as No. А 62, now in the 
Indian Museum, Calcutta (P 29). Edited by Cunningham, PASB. 1874, p. 115; StBh. 
(1879), p. 90; 111; 134, No. 40, and Pl. ХШ and LIV; Hoernle, ZA. Vol. X (1881), p. 255, 
No. 10b, and Pl.; Hultzsch, ZDMG. Vol. XL (1886), p. 66, Хо, 58, and Pl.; ZA. Vol. XXI 
(1892), р. 232, No. 58; Barua-Sinha, BZ. (1926), p. 64, No. 168; Barua, Bark, Vol. И 
(1934), p. 46 f., and Vol. III (1937), Pl. L (52); Lüders, Bhärk, (1941), p. 62 ff. 


Техт: 


1 таја Pasenaji 
2 Kosalo 


TRANSLATION: 
King Pasenaji (Prasenajit), the Kosala (Kausala). 


[B 38 and 39 refer to one and the same sculpture.] 

The relief bearing this and the preceding inscription shows a two-storeyed edifice 
resembling the building round the Bodhi tree described above No. B 23. In the centre of 
the lower storey there is a large wheel with a parasol over it and a garland hanging over its 
nave. It is flanked on each side by a well-dressed man in devotional attitude. Below, at the 
right-hand corner, there emerges from the gateway of a palace a chariot of which only the 
heads of the two horses and of the driver are visible. On the left appears a chariot drawn by 
four richly caparisoned horses. A king has taken his place in it together with his charioteer, 
who is holding the reins, and two attendants, one carrying a parasol and the other waving a 
chauri. In front of the chariot two men, apparently running, and before them two horsemen 
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are seen from behind. The sculptor evidently wanted to represent the pradakshiná of the 
edifice, and he has therefore continued the royal procession on the right, where two men 
mounted on elephants are moving in the opposite direction. 

As the royal personage in the procession is called King Prasenajit of Kosala in the label, 
Foucher' was of the opinion that the sculpture refers to the great miracle of Srávasti. But 
his view can hardly be upheld. As shown below in detail, the typical representation of the 
miracle is quite different in the Buddhist art of Bhärhut and Sänchl. Moreover, there is 
nothing in the sculpture to indicate that subject. 

The legend of the great miracle of Srávastt is narrated in the Pachchuppannavatthu 
of the Sarabhamigajätaka (483; IV, 263, 7 ff.), in the DAA. (Ш, 199 ff.), in the Prätihäryasütra 
of the Divy. (р. 143 ff), and іп Asvaghosha’s Buddhach. (20, 54 Г)“. Foucher followed 
the history of the representation in art in an instructive treatment? which needs some additions 
only as far as the sculptures of Bhárhut and Säficht are concerned. 

In the Pali literature, the miracle, as Foucher remarks, is often called the double 
miracle under the Gandamba tree‘. So the miraculous creation of the mango tree 
forms here an introduction to the narration of the yumakapäfihäriya. In the Jätaka the 
Buddha has the announcement made, that after seven days he would perform a miracle 
which would destroy the Tirthikas under the Gandamba tree before the gate of Sävatthi. 
The Tirthikas and the vast crowd of men come to Sävatthi to be witnesses 
ofthe miracle. King Pasenadi offers to erect a pavilion (mandapa) for the great spectacle. 
but the Buddha refuses, adding that god Sakka will construct a pavilion of jewels twelve 
yojanas long for the purpose. To prove the Buddha a liar, the Tirthikas cause all the mango 
trees in the vicinity of Sävatthi to be cut down. In the morning of the great day, Ganda, 
the gardener of the king, gives a mango fruit of unusually big size to the Buddha. The 
master eats it and orders the gardener to plant the kernel into the earth. Instantly a vast 
mango tree beset with flowers and ripe fruit shoots up. In the evening Sakka makes 
Vissakamma build a pavilion of jewels. The gods from their ten thousand chakkavälas 
come together. Then suddenly it is said in a very short manner: satthä titthiyamaddanarit 
asädhäravarh sävakehi уатакаранкатјуат katod bahuno janassa pasannabhdoarh Rate oruyha Buddhäsane 
nisinno dhammath desesi | visatipänakofiyo атиардлай. pivirsu, “ When the master had made the 
amakapitiháriya, which destroys the Tirthikas and which cannot be carried out by pupils, and 
when he knew that many people were disposed to believe in him, he descended, sat down on the 
seat of the Buddha and preached the Dharma, Two hundred millions of beings drank the 
drink of immortality”. At the first sight it might appear that the author could have under- 
stood the miraculous creation of the mango tree and the erection of the pavilion out of jewels 
as the ‘double miracle”. The remark, however, that the Buddha “ descended ” after having 
performed the miracle shows that the Buddha did the yamakapäfihäriya, when standing in 
the air, and the same is clearly seen from the D/A. where the narration is much more exten- 
sive and contains many details which can be omitted here. The basic elements of the story 
are the same as in the Jätaka. Regarding the locality in Sävatthi, where the miracle takes 


: Beginnings of Buddhist Ап, р. 178 И. 
140. ХҮ, p. 98. 

574. S. X, T. ХШ, p. 43 f.; Beginnings of Buddhist Art, p. 147 ff. 

AL, 77, 24; 88, 20; Mio. 17, 44; 31, 99; 30, 82 (абат: patihirari); Samantapäsädikä I, p. 88 Г. 
Gandamba has later on been understood as the mango tree of the gardener Ganda; originally, however, 
gandamóa seems to have been the expression for an unusually great mango fruit, In 7. Vo, 99, 4; 108, 6 f 
also a gandatinduka-tree is mentioned. А similar expression is gandaíaila which means, according to 
Ses and other lexicographers, great blocks of rock fallen down from a mountain (chyutdh sthalopala- 
girth: 
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place, nothing more specific is said. The offer of Pasenadi, to erect a pavilion for the 
Buddha is also found here as well as the refusal of the offer by the Buddha 
with a reference to the expected help of Sakka, but we do not hear anything further 
about the building of the pavilion. On the other hand it is narrated that the Tirthikas. 
build a pavilion for themselves and that Sakka destroys it before the miracle takes place. 
The miracle* consists in the Buddha's creating a ratanachankama in the air and while walking 
up and down on it he sends forth flames of fire and streams of water from the different parts of 
his body. He also makes his double appear before him with whom he exchanges question 
and answer. Two hundred million living beings are converted by the instruction which he 
gives in the meantime. 

The Prätihäryasütra of the Divy. is swollen to a great extent by lengthy repetitions 
and inserted episodes, I here restrict myself. to hint at scveral points which, as it appears. 
to me, are of importance for the evolution of the legend. The offer of Prasenajit to erect a 
pavilion for the miracle (pratihdryamandapa) is here accepted by the Buddha. The pavilion 
is erected between the town of Srävastl and the Jetavana. At the same place the adherents. 
of the six Tirthikas build a pavilion for every one of them. 

The miracle of the mango has here totally disappeared from the narrative, not, how- 
ever, the person of the gardener Gandaka, whose former history on the contrary is told at 
great length. His real name is Kala and he is the brother of Prasenajit, His hands and 
feet were cut off by the king's command on account of an alleged offence in the harem, but 
by the order of the Buddha his body was restored by Ananda with the help of satyakriyä, 
and he had become a follower of the Buddha since that time. Now he has attained the 
anägämißhala and is in possession of supernatural powers, On account of that he is able to 
fetch a Karniküra tree from the Uttarakaurava-dvipa which he plants in front of the pavilion. 
of the Buddha, whereas another gardener (drámika), named Ratnaka ог Rambhaka, who 
apparently enjoys similar powers, plants an Asoka tree from the Gandhamädana behind 
the pavilion. 

After a number of smaller miracles the Buddha, asked by Prasenajit, first performs 
the wonder of fire and water, afterwards, being asked a second time by the king in the 
presence of all gods, he shows a. miracle by multiplying his appearance which extends in a 
chain up to the highest of the Rüpabrahma worlds. Pafichika, the general of the Yakshas, 
destroys the pavilion of the Tirthikas by a storm. At the end, the Buddha creates another 
representation of a Buddha with whom he holds conversation and preaches the Dharma so- 
that many hundreds of thousands attain the different stages of holiness. 

In the Buddhach. the miracle is treated very shortly in two stanzas. It isonly said that 
the Buddha, when he dwells in Srävastt, accepts the demand of the Tirthikas to show his 
miraculous strength and defeats them by his manifold magic powers. Probably Asvaghosha 
restricted himself here, because he had already narrated the performance of the miracles in 
details before in the story of Buddha's stay in Kapilavastu (19, 12-15). Here the wonder of 
fire and water, as well as that of multiplication is mentioned but mixed with all sorts of other 
miracles: the Buddha touches the carriage of the sun with his hand, goes on the path of the 
wind, dives into the earth as if it were water, walks on the surface of the water as on land 
and goes through a rock. 

The comparison shows that the Päli-version of the legend, even if it was fixed later, 
is on the whole undoubtedly the older one regarding the contents. The wonderful creation 
of the Gandamba tree must have once formed the beginning of the story. The appearance 


"The description has been taken pälito і.е. from Patisambhidämagga I, 125 f. 
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of the gardener Gandaka and the totally unmotivated planting of the Karnikära and of 
the Asoka tree by the two gardeners in the Diy. are only understandable as reminiscences 
of the original miracle of the mango tree. On the contrary the erection of the pavilion for 
the Buddha by Prasenajit as described in the Divy., is apparently older than the building of 
the pavilion of jewels by Visvakarman, which latter is not even rightly narrated in the ДНА. 
In the original version nothing could have been said of a pavilion. The miracle of the 
mango tree, which has the only purpose to create the tree under which the Buddha intends 
to perform the yamakaprätihärya, becomes indeed quite superfluous by the erection of the 
pavilion. Consequently the mango tree does not play any role in the Pali tales of the 
performance of the miracle, 

The original legend therefore runs as follows. The Buddha announces that he would 
perform a miracle under the Gandamba tree in Srávast in order to triumph over the 
Tirthikas. The Tirthikas therefore cause all the mango trees in the vicinity of бейуави to 
be cut down. The Buddha, however, orders the kernel of a mango to be planted in the 
earth, out of which a big mango tree immediately grows up. He takes his seat under this 
mango tree and from there he raises himself up in the air to perform the yamakaprätihärya, 
It seems, the yamakapratihérya, “ the double miracle ” was originally understood only as the 
sending forth of fire and water, ‘This wonder stands at the top of all the wonders in all the 
sources with the exception of the Buddhach, Тһе multiplication of the appearance seems to 
be a later addition. The collections of Foucher (p. 155 £) show that the miracle of the fire 
and water was gradually also added to other legends and even transferred to persons other 
than the Buddha‘, On account of that it was bound to lose its reputation, and so it is under- 
standable that one felt the need to intensify the wonder of $rävasti to make it a really “ great ” 
prátihárya. Apparently the doubling of the appearance was first added as it is told in the 
Patisambhidämagga and in the ПА. The designation yamakaprátihàrya also suited this 
doubling, even if understood in a somewhat different sense than what the expression 
originally conveyed. Gradually one went still further: out of the doubling of the figure, its 
multiplication up to a Buddhapindi developed, of which the Divy. tells. In this text a trace 
of the older doubling also has been retained when at the end we suddenly hear of the crea- 
tion of the double with whom the Buddha converses, Lastly, as Foucher (p. 158) remarks, 
the wonder of fire and water has been completely displaced by the wonder of duplicating, 
According to the description in the Agokavadina* the miracle of Sravasti consists only of the 
creation of the row of Buddhas, reaching up to the heaven of the Akanishtha gods. 

This reconstruction of the original legend, gained purely from literary sources, is also 
in conformity with the sculptures in Bhárhut and Säfichl. On the front side of the left 
pillar of the northern gate in ЅайсМ a relief is found which is described by Sir John Marshall* 
as follows: “ In centre, a mango tree with the throne of the Buddha in front. Round the 
Buddha is a circle of his followers bringing garlands to the tree or in attitudes of adoration ”. 
Sir John Marshall then hints at the great miracle of Srávasti as the probable subject of the 
relief. He remarks, however, that it contains no definite indication of the miracle. I do 
not believe that this circumstance goes against the explanation of the relief, As the Buddha 
is not being represented, the doubling or the multiplication of his person, even though 
the legend should have contained it, could not have been represented in the picture, But 
the depicting of the miracle of fire and water was also bound to cause difficulties under the 


"Сї. E. Waldschmidt, Wundertätige Mönche in der ostturkistanischen Hinayäna-Kunst, Ostasiatische 
Zeitschrift, Neue Folge VI, pp. 3-9. 

* Divy. 401; Przyluski, Légende Ф Atoka, p. 265. 

? Guide to Sänchi, p. 58. 


INSCRIPTIONS ATTACHED TO SCENES OF BUDDHA'S LIFE n7 


given circumstances, and its avoidance would be quite understandable. 

Marshall’s identification is justified by a relief in Bhärhut which has already been 
taken note of by Waldschmidt’, On the corner pillar of the angular entrance at the 
Western gate, three reliefs, one below the other, are carved at the right side. Due to the 
conformity in style and equality of execution, they must have been made by the same artist 
and stand in some internal connection (cf, Cunningham's Pl. XVII). The middle relief 
shows the wellknown ladder in Sáükiya. The upper relief depicts the gathering of gods 
listening to a sermon of Buddha whose presence is hinted at by a tree and a throne. The two 
reliefs therefore refer to Buddha's preaching of law in the Trayastririsa heaven and his descent 
from there. Тһе lower relief shows the same subject as the relief in Saficht mentioned 
above: a mango tree with a stone seat in front of it. It is worshipped by a number of standing 
persons—altogether twenty—or is being saluted in the wellknown fashion by waving of clothes 
and touching of mouth, Undoubtedly the miracle of Sravasti is meant, which imme- 
diately preceded the ascent of the Buddha into the heaven of the Trayastrirhía gods. Thus 
the miracle of the mango alone is represented here also; nothing is to be seen of the miracle 
of fire and water”, 

‘Thus we observe that the typical representation of the miracle of Srávasti in the art of 
Bhürhut and Saficht is quite different from what we sce in our relief. There is nothing in the 
sculpture to indicate that subject. In my opinion the panel has to be interpreted in connec- 
tion with the two adjoining panels of the pillar. Apparently the sculptor intended to allude 
to the three great events in the life of the Buddha, the sambodhi, the parinirvdya and the 
dharmachakrapracartana, by representing the buildings erected on the sites where they had taken 
place and their worship by divine and human beings. Just as the Bodhi temple is meant to 
remind of the enlightenment of the Buddha and the Stipa of his death, the Dharmasala* 
isa memorial to his preaching Like the Bodhi temple and the Stüpa with the lion-pillar 


Buddh. Kunst in Indien, p. 78. 
lel is given by the story of the visit of the Buddha to Kapilavastu which is connected 


with the Jamakapr Tn the reliefs in Sinichí depicting the visit (Northern gate, right pillar, front 
side, 3rd panel; Eastern gate, right pillar, inner side, 2nd panel) only a claikama is represented in the air 
on which one has to imagine the Buddha walking. The ¢ is made through magic by the 
for himself, according to DAA. (111, 163), in order to break the insolence of his relatives. In 
the Mou. (Ш, 114,7 ff.) itis told more precisely that the Buddha creates the place for walking in the air so 
that he may not be required to stand up before the Sákyas coming to visit him. In the Nidänakathä 
(7.1, 88, 17 fr) the chaikama is not expressly mentioned, Here we are told that the Buddha in order 
to force his relatives to worship him against their will raised himself into the air and performed a ранйато 
similar to the yamakapatihäriya under the Gandamba tree. In the Mou. the Buddha standing in the 
Air performs the yamakaprätihäryäni, Two of them are narrated in particular, viz. the wonder of the fire 
and water and, provided the text has been rightly handed down, the creation of the figure of a bull 
Sometimes in this, sometimes in the other region. It is remarkable that here also the wonder of fire and 
Water is mentioned in the first place. Further on the legend, that blind Mahäprajäpati regains her 
Eyesight by the water streaming out on the occasion of the miracle, is combined with the foregoing. The 
different miracles attributed to the Buddha on this occasion in the Buddhach. are already mentioned 
above (p. 115). One gains the impression that the legend originally mentioned only a place of walking, 
created by magic in the air by the Buddha, in order to raise himself above thc Säkyas. The 
‘dlihdrya seems to have been added to it from the legend having its origin in Srávasti. The 
culptures at Säücht in any case suit with this interpretation, even though they cannot be looked 
upon as proofs. The yamakapratihërya, even when it may have been a part of the legend at the time of 
е production of our relief, could not be shown on account of the fact that any personal representation 
of the Buddha. was avoided in sculptures. 

э Cunningham, StBh. p. 90 £, 119, wanted to connect the edifice with the dhärmasäla or, as he calls 
it, the рай of Prasenajit. Barua, Barh. П, p.48, takes the relief to be an illustration of the Dhamma- 
chetiya-Sutta (M. IL, 118 f£) which, according to my opinion, is unfounded. In any case, the opinion 
Of Barua that the two figures at the side of the wheel represent the king twice, once to the left as wor- 
shipping, and once to the right as retreating, is erroneous. 

+G. note 1 on p. 102. 
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the Овагтайнд is to be taken as a historical building, which, as Hüan-tsang tells us, 
was erected by king Prasenajit for the Buddha in the city of Sravasti. То leave no doubt 
about the identity of the building the sculptor added the pradakshinä procession of the king," 
which at the same time illustrates the worship of the place by men, while the two large 
figures inside the building are gods revering the wheel like the two gods revering the tree in 
the corresponding relief of the Bodhi, 


B 40 (774); Puares XIX, XXXIX 


Os the left outer face of the same pillar as No. А 59, now in the Indian Museum, 
‘Calcutta (Р 3). The inscription is engraved on the lowest relief. Edited by Cunningham, 
PASB. 1874, p. 112; StBh. (1879), p. 90; 136, No. 63, and Pl. XVI and LIV; Hoernle, ГА. 
Vol. XI (1882), p. 27, №, 22; Hultzsch, ZDMG. Vol. XL (1886), p. 68, No. 77, and Pl. 
TA. Vol. ХХІ (1892), p. 233, No. 77; Barua-Sinha, BI. (1926), p. 63 Г. No. 167; Barua, 
Ват. Vol. П (1934), р. 42 ff, and Vol. III (1937), Pl. XLIX (51); Lüders, Bharh. (1941), 
p. 164. 


Техт: 
A[ja]tasat[u]” bhagavato varhdate 
TRANSLATION: 
Ajütasatu (Ajätafatru) worships the Holy One. 


The story represented in the sculpture is related in the Sámannaphalasutta (D.L, 47 ft). 
In a beautiful moonlit night King Ajätasattu of Magadha, on the advice of the physician 
„Jivaka, makes up his mind to pay a visit to the Buddha. He orders Jivaka to get his 
state-elephant ready, together with five-hundred she-elephants for his women and sets forth in 
royal pomp from the city of Rajagaha to Jivaka's Mango Grove, where the Buddha is staying. 
Arriving at the entrance of the grove, the king dismounts and walks on foot to the door of the 
hall in which the lamps are burning. Buddha, who is sitting there amidst the monks, is 
pointed out to the king by Jivaka, The king bows to the Holy One and, having taken his seat 
aside, asks him about the advantage to be derived from the life of a recluse. When the 
Buddha has answered his questions, the king takes the vow of a lay-disciple and confesses 
the great sin of his life, the murder of his father, 

The sculpture conforms to the story in every detail. In the lower part the king is seen 
sitting on his state-elephant with a female attendant bearing the parasol behind him. To his 
right there are two more elephants mounted by two women. They have much smaller tusks 
than the elephant of the king, apparently to show that they аге she-clephants 


“Тһе particulars have been explained by Foucher in the description of his PL XXVIII, He 
mentions that of the carriage coming forth from the gate in the right lower side of the picture, nothing 
more is to be seen than the heads of both the horses and of the charioteer. This has to be rectified. The 
feet of the horses are quite clearly to be seen in the photograph of the lower relie The artist has 

me beyond here as well as in the Bodha-relief (B 23) of the same pillar, the rail forming the frame for 
is representation. It 
of the king. | The artist apparently added а second carriage to the carriage of the king and introduced 


lam mot quite sure, whether the door is meant to be the gate of the royal palace or of the town, 
Tt could also mean the entrance gate to the district of the sanctuary. 

jhe wsign is indicated only by a very slight elongation of the right bar of the fa. Hultzsch 
tead Ajätasata, 
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as stated in the text. In the right corner another elephant with large tusks is 
kneeling, the female-mahout sitting far back near the tail. This is the elephant of Jivaka, 
who has dismounted and is talking to the king as indicated by his raised right hand. Two 
trees laden with mangoes show that the scene is Jivaka's Mango Grove. The seat of the 
Buddha is in the upper right corner below a parasol with pendants hanging down from it. 
"The presence of the Buddha is symbolized by his foot-prints on the foot-rest, The king 
is kneeling before the seat, while Jivaka and four women are standing behind him with 
their hands reverentially folded. A burning swing-lamp indicates that the visit takes place 
at night. 


4 B 41 - 62 INSCRIPTIONS ATTACHED TO IDENTIFIED SCENES FROM 
JATAKAS' AND AVADANAS 


B 41 (700); Prares XIX, XL 


JN a coping-stone, now in the Allahabad Municipal Museum (Ac/2925). Formerly only 

О а drawing and a photograph of a fragment published by Cunningham were available. 

Edited by Cunningham, PA. 1874, p. 111; Cunningham, StBh. (1879), p. 69; 131, 

No. 11, and Pl. XXVII and LIII; Hultzsch, 74. Vol. XXI (1892), p. 239, No. 158; Barua- 

Sinha, BI. (1926), p. 81, No. 192; Barua, Barh. Vol. И (1934), p. 90, and Vol. IIT (1937), 

РІ. LXXI (91); Lüders, Bhärh. (1941), р. 133; Kala, BAD. (1951), pp. 28 f., Pl. 35; Sircar 
EL, Vol. XXXIII. (1959/60), No. 6, pp. 59 £. 


Text: 
harhsajatakarh* 
TRANSLATION: 
The Jätaka of the mallard, 


The Jataka was identified by Cunningham with the Nachchajätaka, No. 32 of the Pali 
collection, which contains the well-known story of the Golden Mallard, the king of the birds, 
who allows his daughter to choose a husband after her own heart from amongst his subjects, 
Her choice falls on the peacock, who overjoyed begins to dance and in doing so exposes him- 
self. Shocked at this indelicacy, the king of birds refuses him his daughter. The sculpture 
is fragmentary. The lower half and portions of both sides are broken off, but enough remains 
to show that it represented a mallard and to the right of it a peacock with outspread tail. 
Ifthe fragment, a photograph of which has been published together with the drawing, formed 
part of the sculpture, some more mallards are represented in the lower left corner showing. 
their back to the exposed peacock. 


B 42 (695) 


XIX, XLI 


Ок а copingstone (No. ID, now in the Indian Museum, Calcutta. Edited by 
Cunningham, PASB. 1874, p. 115; StBl. (1879), p. 77 £; 130, No. 6, and Pl. XLVII and 
LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 61, No. 7 and PL; IA. Vol. XXI (1892), 
p. 227, No. 7; Jätaka translated. . under. ..Cowell, Vol. Ш (1897), Pl. only; Barua-Sinha, 
BI. (1926), p. 88, No. 207; Barua, Bark. Vol. II (1934), p. 125 £; Lüders, Bhar. (1941), р. 134, 


PLATES 


Техт: 
bidalajatara* kukutajätaka 
TRANSLATION: 
The Jätaka of the cat (also called) jätaka of the cock. 


{A label containing the word jätaka appears also in the fragmentary inscription В 80, 
де, Panningham's сус-сору has hansgjätaka. The editors would prefer to translate Йона by ‘wild 
gander.” 
*Liiders' treatment of this inscription (B 42) has been lost. 
“та may be a clerical error for ka. 
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To the left of the relief there is a tree, on a branch of which a cock is sitting high above 
the ground. To the right, underneath the tree, a cat of a comparatively big size squats. She 
looks up to the cock on the tree and is obviously talking to him. The relief has already been 
identified by Subhüti with the Kukkutajätaka (7. 383) of the Pali collection, giving the fable 
of the cat which used to catch the cocks by different stratagems in order to devour them. 
Now the Bodhisattva is born as a cock and the cat realizes that it will be difficult to get 
hold of that especially intelligent bird. The cat therefore decides to offer herself as his 
wife, She approaches the cock when he sits on a tree, flatters him, and tries to persuade him 
to take her as his wife. The cock, however, suspects some treachery, refuses her proposal, 
and keeps himself away from danger. Just the event of the conversation between the cock 
and the cat is represented in our relief. 


Bidala corresponds to sk. bidäla (cf. Pánini, 6. 2.72), whereas Pali texts use Бата or 
bilàla. 

The relief bears two labels according to the main characters in the story, whereas 
for the Pali Jataka, as mentioned above, only the title kukkufajätaka is used. 


B 42а; Prate XLI 


Ow a coping stone, now in the Allahabad Municipal Museum (Ac/2910) Edited by 
Kala, BAV. (1951) рр. 32 Г, Pl. 7; Sircar, EL, Vol. XXXIII (1959/60), p. 60, No. 7; an 
illustration of the coping stone is also given by Stella Kramrisch, The Art of India through 
the Ages, (1954), Pl. 15. 


Техт: 
gajājātaka* saso jātake’ 
TRANSLATION: 
The Játaka of the elephant. The hare in the Jätaka (?). 


The wording and distribution of this inscription is very peculiar. The first part is 
inscribed at the top of a panel showing two people of rank standing in a court-yard formed 
by three cottages. One of the cottages is placed in the longitudinal direction right in 
front of the spectator, the two others on either side of the first. Dr. Kala gives the follow- 
ing detailed description of the panel. “In the space between these cottages are two richly 
attired persons engaged in conversation. The figure on the left side holds an animal (hare) 
in his right hand while the left one is raised above the breast. The right side figure hears 
the discourse of the other with rapt attention. One more animal is noticeable in the scene 
4... The front cottage is thatched with grass and reeds and has a gabled roof. The walls of 
the house appear to have been made of wood. There is a sliding door and a star shaped 
window on each ofits sides. The two side cottages have vaulted roofs supported by wooden 
beams. The cottage in the right has three finials. A disc ornament is also carved near 
these.” 

‘The second part of the label (viz. jätake) is engraved at the top of a different panel, 


"See Lüders, Beobachtungen über die Sprache des buddhistischen Urkanons, Abhandlungen der deutschen 
Akademie der Wissenschaften, Berlin, 1953, $ 35. 

* аја" is probably a mistake for gaja”. 

эе reading of Dr. Kala is jataka. The stroke of the — is, however, quite clearly written. játake 
can only be a loc. sg., or has to be regarded as a mistake for yataka. 
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further to the right, of which the left part only has been preserved. The relievo depicts a 
domed hut of the type used by hermits. Behind the dome of the hut the tops of two trees 
are visible. Judged by some remnants to the right of the hut, it looks as if the hermit had 
been sitting on a mat before the door of the hut. 

Dr. Kala informs us that Barua was of the opinion that the label on the left is com- 
pleted by the word játake on the right, and that the inscription should be read as gajajátaka 
sasajátaka, to be understood like bidalajataka kukutajátaka of B 42, giving two names for the 
same story. This interpretation raises some difficulties: the Sasajátaka—the tale of the hare 
jumping into the burning fire in order to ofer his roasted flesh to a hermit—is well known 
and represented several times in early Indian sculpture. Dr. Kala himself was able to 
publish the up to now oldest illustration of the Jätaka, found on the fragment of a Bhärhut 
pillar, recently recovered and at present in the Allahabad Museum’. According to the part 
of the scenery left in our relievo, it is not impossible, that the panel to the right (labelled 
jütake) is again illustrating the Sasajätaka. In this case the word saso would belong to the 
panel to the right, whereas the relief to the left ought to be a picture of the jätaka of the 
elephant, An elephant, however, is not to be seen in the relievo, and the animal in the 
hand of one of the two men in conversation with each other looks similar to the hare in the 
representation of the $asajätaka on the fragment of the pillar published by Dr. Kala. This fact 
is in favour of looking at the word saso as part of the label of the left panel. As yet we do not 
see a possibility to solve the problem. The propositions made by Dr. Barua and Dr. Sircar 
to connect the illustration with Jataka 345 (gajakumbhajätaka)? or Jätaka 322 (daddabhaj taka) 
are by no means convincing. There is nothing in the stories which would suit the picture. 


В 43 (724); PLATES XIX, XL 


Os a pillar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(M 2). Edited by Cunningham, PASE. 1874, p. 115; StBh, (1879), p. 52; 133, No. 13, 
and Pl. XXV and LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 64, No. 32; IA. Vol. XXI 
(1892), p. 230, No. 32; Barua-Sinha, BZ. (1926), p. 85, No. 199; Barua, Barh, Vol. II (1934), 
р. 112 f, and Vol. II (1937), Pl. LXXIX (107); Lüders, hárh. (1941) p. 133. The sculp- 
ture is reproduced in the English translation of the Jätaka by Cowell and others, Vol. II. 


Texr: 
nägajätaka 
TRANSLATION: 

The Játaka of the elephant. 


With the help of Subhüti, the sculpture to which the label belongs was identified by 
Cunningham with the Kakkatajätaka, No. 267 of the Pali collection. In that Jätaka the 
Bodhisattva is a big elephant living with his mate in the Himalaya near a lake infected by 


* For illustrations of the Jätaka in Central-Asian painting see A. von Le Coq(und E. Waldschmidt), 
Die buddhistische Spätantike, Vol. VI, pp. 57-58. 

* ВУ. pp. 25 f. 

> Referring to Barua's article in j. U. P. H. S., Vol. XIX, р. 48, Dr. Вай Nath Puri of Lucknow 
University says that the sculpture can only relate to the Gajakumbhajätaka "which describes the pre- 
vious birth of the Buddha as a minister of the King of Benaras who took a tortoise and a hare giving to 
the slothful king an object lesson of how the indolent came to misery. ‘The tortoise is symbolised by 
his laziness and the hare by his activity, though the popular version is just the reverse.” [Inda in the 
Time of Patanjali, Bombay 1957, p. 233]. Unfortunately the hare does not occur in the Pali text, 
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a huge crab which used to catch and kill the elephants sporting in the water. When the crab 
has seized the Bodhisattva's feet with its claws, the Bodhisattva is unable to pull the monster 
out of the water. He feels that the crab is drawing him down and roars for help. While 
the other elephants run off, his mate turns towards the crab and coaxes it with flattering words 
so that it loosens its grasp. Then the elephant tramples it to death. 

In the medallion the elephant is represented stepping out of the water, while the crab. 
clings to his right hind-foot. Two elephants, one of whom may be intended as the mate of 
the Bodhisattva, are visible in the background. In the water some aquatic bird is swallowing 
a fish, while four more fish are swimming about. 

As the elephant is the hero of the story, Nägajätaka seems to be a more appropriate 
title of the Jätaka than Kakkatajataka. 


B 44 (825); Prates ХХ, XL 


ON a rail-bar of the South-Eastern quadrant, now in the Indian Museum, Calcutta 
(С.В. 59). Edited by Cunningham, PASB. 1874, p. 112 Е; SLBA, (1879), p. 58 £.; 139, No. 11, 
and Pl. XXVI and LV; Hultzsch, ZDMG. Vol. XL (1886), р. 72, No. 109, and PL; 
TA. Vol. XXI (1892), p. 236, No. 109; Barua-Sinha, BI. (1926), p. 88, No. 206; Barua, Ba 
Vol. 11 (1934), p. 123 £, and Vol. ITI (1937), Pl. LXXXII (117); Lüders, Bhárh. (1941), p. 133. 


Text: 
latuvajataka' 
TRANSLATION: 

The quail Jataka. 


The subject of the medallion was identified by Cunningham with the Latukikajätaka, 
No. 357 of the Pali collection,* where the Bodhisattva appears as the leader of a large herd 
of elephants. А quail, that has her nest with her unfledged brood on the feeding-ground 
of the elephants, implores him not to trample on the young birds. The Bodhisattva and his 
herd cautiously pass by without injuring the birds, but à solitary rogue elephant who comes 
after them crushes the nest in spiteof the entreatiesof the quail. The quail alights on a tree 
and threatens to take her revenge which she accomplishes with the help of a crow, a blue fly, 
and a frog. The crow pecks out the eyesof the elephant, the fly drops its eggs into the empty 
sockets, and when the elephant, blind and maddened by pain, is seeking for water to drink, 
the frog deludes him by his croaking to a precipice. He tumbles down and is killed. In 
the medallion the different stages of the story are represented: the elephant trampling down 
the nest with the young birds; the quail on the tree; the crow pecking out the eyes of the 
elephant; the fly laying its eggs in the wounds; and, at the top, the frog and the elephant falling 
headlong down the rocks. The elephant on the right, who is followed by a smaller elephant, 
scems to be meant for the Bodhisattva and his herd. 


В 45 (704): Prates XX, XL 


Ox a copingstone, now in the Indian Museum, Calcutta (A 108). Edited by 
Cunningham, PASB. 1874, p. 115; Cunningham, StBh. (1879), р. 76; 131, No. 15, and 


"The ka which is distinct in Cunningham's and Hultzsch’s reproductions is nearly effaced in 
the impression before me. г 
“A similar story is found in the Pañchatantra (ed. Kielhorn), I, 15. 
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Pl. XLVI and LII; Hoernle, JA. Vol. X (1881), p. 119, No. 4; Hultzsch, ZDMG. Vol. XL. 
(1886), p. 62, No. 15, and Pl; 14. Vol. XXI (1892), p. 298, No. 15; Barua-Sinha, BI. 
(1926), p. 83 f, No. 196; Barua, Bharh. Vol. II (1934), p. 100 Е, and Vol. III (1937), 
Pl. LXXVI (99); Lüders, Bhärk. (1941), p. 151 f., 174. 


Text: 
sechhajataka 
TRANSLATION: 

The Jätaka of the student. 


The sculpture to which the label belongs was identified by Rhys Davids with the 
Dabhiyamakkatajataka, No. 174 of the Pali Jataka book; see Buddhist Birth Stories, Vol. I, 
p. СП. In the Jātaka the Bodhisattva is a brahmin in a village of Каз. One day, wan- 
dering along a road, he comes to a place where a trough is put up which people use to fill 
with water from a deep well in the neighbourhood for the use of animals. The brahmin 
draws water for himself, drinks it and washes his hands and feet, when a monkey approaches 
him begging for water. The brahmin fills the empty trough and gives the monkey to drink 
and then lies down under a tree to take rest. When the monkey has quenched his thirst, 
he pulls a monkey-grimace to frighten his benefactor, and when the Bodhisattva upbraids 
him, he soils him. The sculpture undoubtedly represents the Jätaka, but it differs from it 
in details. On the left side stands a young man wearing plain dress and his hair cropped with 
the exception of а knot over the forehead. He is pouring out water into the hands of a 
monkey from a vessel, while a similar vessel, apparently wrapped round with cords, stands. 
in front of him. On the right the same man is represented carrying a pole (rihangika) with 
two water-vessels under a tree on which a monkey is seated, maliciously looking down on 
the man. In the outermost right corner is another tree. 

The sculpture clearly represents two stages of the story, on the left the gift of water to 
the monkey, on the right the mocking of the monkey. It is of little consequence that in the 
relief there is no well from which the man has drawn the water and that he is not lying under 
the tree, when the monkey makes faces at him, The version of the story followed by the 
sculptor apparently related that the man was fetching water, when he met the thirsty monkey 
on the road, and that, after having given him something to drink, he was derided by the 
monkey, when he continued his way. On the other hand, it is of importance for the inter- 
pretation of the inscription that, judging from his dress, the man represented in the sculpture 
«annot be meant to bea brahmin. Nor does he look like an ascetic, He has the appearance. 
of a brahmachärin who, according to Manu (2, 219; 193; 182) and other law-books, may 
wear his hair clipped with the exception of a lock, has always to keep his right arm un- 
covered, and whose duty itis to fetch pots full of water daily for his guru. In the label he is 
called seda. Barua-Sinha's derivation of the word from sifchati in the sense of water- 
drawing is absolutely impossible, and Hoernle was certainly right in taking it as equivalent 
to Pali sekha, sechha being the true western form for the sekha of the eastern dialect. In the 
language of the Buddhist scriptures sekha has assumed a special meaning. It denotes a monk 
as long as he has not acquired arhatship, but it cannot have been used in this sense in the 
inscription, as the person represented in the sculpture is not a Buddhist monk. In Sanskrit 
$aiksha occurs only in the Kofas. It is said there to mean a tyro who has just begun his studies 


"Та the $айсһї inscription (List No. 570) the corresponding word for “student” occurs in the 
form sejha. 
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(prathamakalpika), which perfectly agrees with the result arrived at from an examination of the 
sculpture. It should be noted that the difference between the sculpture and the Jataka 
extends, not to the Gáthas, but only to the prose narrative which in many cases has been 
proved to deviate from the original tale. 


В 46 (703); PLares, XX, XLII 


Ох a coping stone, now in the Indian Museum, Calcutta (A 102). Edited by 
Cunningham, РАВ. 1874, p. 115; Cunningham, 58%. (1879) p. 75; 131, No. 14, and 
PL XLVI and LIII; Hultzsch, ZDMG. Vol. XL (1886), p. 61, No. 14, and PL; Warren, 
Two Bas-Reliefs of the Stupa of Bharhut (1890), p. 14 #.; Hultzsch, IA. Vol. XXI (1892), 
p.298, No. 14; Barua-Sinha, BI. (1926), p. 89, No. 208; Barua, Ват. Vol. II (1934), 
p. 127 ff, and Vol. HI (1937), Pl. LXXXIII (121); Lüders, Bharh. (1941), p. 153. 


Text: 
udajätaka' 
TRANSLATION: 
The Jätaka of the otters. 


The sculpture to which the label belongs was first identified by Hultzsch with the 
Dabbhapupphajätaka, No. 400 of the Pali Játaka book. It is the humorous story of two 
otters who, having caught a large rohita fish by united effort, begin to quarrel about the 
division of their prey. They ask a jackal (0 make an equal division of the fish. 
The jackal awards the tail to one of the otters, the head to the other and takes 
the middle portion for himself as arbiter's fee and brings it to his wife who has mani- 
fested a longing for fresh fish. The Bodhisattva is said to have been a tree-spirit at that time 
who witnessed the event. 

The sculpture shows two otters and a jackal between them on the rocky bank of a river 
in which two fish are visible. The tail and the head of a fish are lying on the ground before 
the otters. On the right the jackal is seen trotting off with the middle portion of the fish in 
his mouth. On the left before two trees an ascetic is seated with a water-vessel and a basket 
filled up to the top before him. It appears that the sculptor did not know the version of the 
story as it is given in the prose account of the Pali Jataka and that in the version known to 
him the part played by the tree-spirit was assigned to an ascetic living by the river bank. 
Probably in the mouth of this ascetic the last Gatha containing the moral was originally put. 


В 47 (730); Prares XIII, XLI 


Ox the same pillar as No. A 98, and immediately below that inscription, now in the 
Indian Museum, Calcutta (P 14). Edited by Cunningham, PASB. 1874, p. 111, SIBh. 
(1879), p. 51 £; 133, No. 19, and Pl, XXV and LIII; Hultzsch, ZDMG. Vol. XL (1886), 
p.64, No. 37 (second part), and PL; ZA. Vol. XXI (1892), р. 226: 230, No. 37 (second 
part); Barua-Sinha, BI. (1926), p. 91, No. 212: Barua, Barh. Vol. IT (1934), p. 136 fF, and 
Vol. III (1937), Pl. LXXXV (126); Lüders, Bhärh. (1941), p. 133. 


“The ¿sign of já is quite distinct. 

“The author of the prose apparently forgot the purpose ofthe presence of the tree-spirit and calls 
the last stanza an Abhisambuddhagäthä. In the Tibetan version of the story (Schiefner, Tib, Tales, 
p. 332 fl.) which is very much deteriorated, the witness of the event has totally disappeared. 
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‘Text: 
migajatakarh* 
"TRANSLATION: 

The Jataka of the deer. 


The sculpture to which the label belongs has been identified by Hultzsch* with the 
Rurujätaka, No. 482 of the Pali collection. The story belongs to the class of tales of the 
virtuous animals and the ungrateful men. A young spendthrift casts himself into the Ganges 
to drown himself, but is saved by the Bodhisattva, who at that time was a gold-coloured 
ruru deer, He carries him on his back out of the water and sets him after some days on the 
road to Benares, asking him at the same time not to disclose his Ваши. The queen of 
Benares has dreamt of a golden deer and longs to see it. After being informed by the 
brahmins that there are really golden deer, the king offers a large reward to anybody who 
will bring him news of such a creature, Instigated by his greediness, the wretched young 
fellow shows the king and his followers the way to the dwelling place of the deer. The king 
is ready to discharge an arrow, when the deer addresses him and reveals the perfidy of the 
traitor, At the request of the deer the king pardons the wretch and grants a boon of 
inviolability to all creatures, 

In the medallion three stages of the story are represented. In the lower part the deer 
is seen swimming in the stream with the man on his back, А doc drinking from the water 
serves no other purpose but to fill a blank space, In the centre of the upper part, where 
three trees indicate that the scene is in a forest, the large deer is quietly lying on the ground, 
while four female deer are running away in fear of the king who has pulled his bow and is 
‘on the point of shooting his arrow at the deer which is pointed out to him by the traitor 
standing by his side, In front of the deer the king appears once more, attended by two men, 
probably the treacherous young man anda servant. Theattitude of the king, who stands with 
his hands folded in devotion, shows that here he is represented as conversing with the deer 
and paying his respects to him for his magnanimous behaviour. 

In agreement with the Gäthäs, where the deer is called a ruru deer, the title of the 
Pali Jätaka is Rurujataka, while in the label it is called migajataka, 1 do not know which 
species of the deer family was denoted by ruru’; the animal represented in the sculpture is 
certainly neither an antelope nor a gazelle, but, as shown by the antlers, a stag, probably a 
sämbar. 


B 48 (698); PLATES » XLVII 


Ow copingstone No. IV, now in the Indian Museum, Calcutta. Edited by 
Cunningham, PASB. 1874, p. 115; Cunningham, StB}. (1879), р. 75; 131, No. 9, and 
Pl. XLIII and LIII; Hoernle, ZA. Vol. X (1881), p. 118, Note 2; Hultzsch, ZDMG. Vol. 
XL (1886), p. 61, No. 10, and PL; IA. Vol. XXI (1892), p. 208, No. 10; Barua-Sinha, 
BI. (1926), p. 80, No. 190; Barua, Вай. Vol. II (1934), p. 85 f, and Vol. III (1937), 
Pl. LXX (88); Lüders, Bhärh. (1941), p. 134. 


"The sign for the amusvóra has not come out on the estampage, but it can be clearly seen in the 


photograph. 
“Again by Huber, ВЕРЕО. Tome IV (1904), p. 1093. 
"Ја Vaj. 66, 27 it is said to be a large black buck (mahán krishuasárak), but no such animal 
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Text: 
isimigo jataka 
TRANSLATION: 
The Játaka of the rifya-antelope. 


The sculpture illustrates the Nigrodhamigajätaka, No. 12 of the Pali collection, one 
of the most famous birth stories and frequently told or alluded tot in Buddhist literature. 
In the Pali commentary it is located near Benares. In the Mou., where the story is related 
at great length (I, 359 ff.) the scene is the well-known Isipatana Migadäya or Rishipatana 
Mrigadäva, and Hüan-tsang in his description of Benares tells us that there was а stüpa 
in the park to commemorate the event. The Chinese pilgrim's account enabled Cunning- 
ham to identify the Jätaka‘, but he misunderstood the details of the sculpture and mis- 
interpreted the inscription. The legend as told in Pali consists of two parts. In the first part 
we are told that the Bodhisattva was born as the leader of a large herd of antelopes by the 
name of Nigrodha, while an equally large herd belonged to another antelope king called 
бакна. The king of Benares was passionately fond of hunting, and to stop the excessive 
slaughter of the deer, the two leaders agreed with the king to send one animal every day, 
alternately from one and the other herd, to the execution block to be killed by the cook. One 
day, the story goes on, the lot falls on a pregnant doe of Sákha's herd. In vain she implores 
her leader to pass her over until she has brought forth her child, but when she turns for help 
to the Bodhisattva, the great Being at once goes himself to the place of execution. The cook 
is highly astonished to see the king of the deer. He informs the king, who is deeply affected 
by the magnanimity of the Bodhisattva and at his request grants immunity not only to the 
deer, but to all living creatures. Cunningham thought that the relief represented the 
interview between the king and the Bodhisattva, which leads to the agreement about the 
daily offering of one antelope, but the man standing before the antelope carries an axe on 
his left shoulder and therefore can be only the cook who has come to kill the antelope. The 
‘animal itself is standing with its forefeet placed on what seems to be a log of wood wrapped 
round with cords, which is perhaps meant for the block of execution, the gandik or dhamma- 
gandika spoken of in the Pali text. As indicated by a tree behind the antelope the scene is 
not the kitchen of the royal palace, but some place in the deer park. The antelope is 
called isimigo in the inscription. Cunningham took the name as an abbreviation of 
Isipatanamigo? amd translated it by Rishi-deer. His explanation, although accepted by 
Hultzsch and Barua-Sinha, appears to me extremely improbable, and I am convinced that 
isimiga goes back to rifyamrga. In Pali, it is true, riya has become issa as proved by issammiga 
(7. V, 416), issámiga (J. V, 431), issasiiga (J. V, 425), and therefore isimiga may be consi- 
dered as belonging to another dialect; but in Pali we have also Jsisinga, the name of the hero 
of the Alambusaj. (No. 523) and the Nalinikäj. (No. 326), which undoubtedly represents Risya- 
#riiga, and even in J. V, 431 one of the Burmese manuscripts reads isimigassa. From the 
Саша in J. V, 425, where women are called issasingam ivävattä, it appears that rija designates 
the black buck (Antelope cervicapra) with screwshaped horns. On the other hand, the 
antelope of the relief seems to have short straight horns, and it cannot be denied that, 


АА. П, 148; Mil. p. 203. 
+ Strangely enough, his identification was rejected by Hoernle and Oldenberg, 7405. Vol. ХУШ, 
. 191. 
P: U Cunningham wrote isipatlanamige. 
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with its slight hunchback, it has more the appearance of a nilgai (Boselaphus tragocamelus) 
than ofa black buck. But even if the animal of the inscription should not be a гуа, this 
could hardly be used as an argument against the proposed translation of isimigo, as we may 
reasonably assume that in such minutiae the sculptor followed his own taste. 

The grammatically incorrect use of the nominative isimigo in the title of the Jätaka 
has a parallel in Sujato gahuto jätaka in No. B 50. 


В 49 (785); Prates VI, XLI 


Ох the same pillar of the North-Western quadrant as No. А 32, now in the Indian 
Museum, Calcutta (M 9). The inscription is engraved over a medallion, directly below 
the donative inscription No. A 32, but probably in a different hand. Edited by Cunningham, 
PASB. 1874, p. 115; StBh. (1879), p. 61 ff.; 137, No. 74 and Pl. XXVI and LIV; Hultzsch, 
ZDMG. Vol. XL (1886), p. 70, No. 85 (second part), and PL; ГА. Vol. XXI (1892), p. 234, 
No. 85 (second part); Ramaprasad Chanda, MAST. No. I (1919), p. 19, No. 5, and Pl. V; 
Barua-Sinha, B7. (1926), p. 98, No. 217; Barua, Barh. Vol. II (1934), p. 141 £, and Vol. IIE 
(1937), Pl. LXXXVII (128); Lüders, Bhärk. (1941), p. 155 ff 


Text: 
chhadarhtiya játakari 
TRANSLATION: 
The Jätaka relating to the six-tusked elephant, 


The sculpture to which the label refers was identificd by Cunningham with the 
Chhaddantajataka, No. 514 of the Pali Jataka book. The prose tale is a later and much em- 
bellished version of the Jätaka, which is sometimes even at variance with the Gäthäs. The chief 
points of the story as warranted by the Gäthäs are as follows. The Bodhisattva is born as 
a white elephant with six tusks, who lives as a leader of a large herd under a banyan tree near 
Mount Suvanmapassa, He has two mates, Sabbabhaddä and another whose name was 
perhaps Subhadda’. The Bodhisattva pays more attention to Sabbabhadda. In the prose 
story, for instance, it is told that one day he presents her a large lotus flower which another 
elephant had offered him. Subhaddi, out of jealousy, starves herself to death and dies 
with the wish to be reborn as the consort of the king of Benares in order to wreak vengeance 
on the Bodhisattva. When she has become queen, she pretends to have a craving for the 
tusks of the white elephant and despatches a hunter to the place where he lives. Attired in 
the yellow robe of a monk, the hunter hides in a pit and discharges an arrow at the elephant, 
Although sorely wounded, the Bodhisattva, out of reverence for the hunter's religious 
dress, does not harm him, and when he is informed that the hunter has come for his tusks, he 
Summons him to saw them off himself before he dies. The queen on receiving the tusks and 
hearing of the death of her former mate is filled with remorse and dies of a broken heart. 

On the right side of the medallion the six-tusked elephant is seen standing under 
banyan tree, accompanied by a female elephant who by a lotus flower on her front is charac. 
terized as the beloved Sabbabhadda, while another female elephant appearing in the back- 
ground is apparently the jealous Subhadda. On the left the elephant, with an arrow stuck 
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in his navel, is kneeling to let the hunter cut off his tusks with a large saw. On the right 
‘of the hunter his bow and an arrow are lying on the ground. 

Foucher wrote a special study* on the Chhaddantaj. (514) and pointed out the numer- 
‘ous deviations to be found between the Gäthäs and the prose account. Leaving aside the 
prose account of the story, the Bhárhut relief seems to deviate only in two points from the 
tale as it сап be deduced from the Gäthäs: the Gäthäs 25 ff, tell how the elephant, struck 
by the arrow, rushes at the hunter to kill him, but retreats when he sees the reddish 
garment of the hunter which is otherwise worn by the Rishis; for, someone who bears the 
characteristic marks of the Arhats, should not be killed by the pious: 

vadhissam etan ti parämasanto 
kásávam addakkhi dhajarh isina 1 
dukkhena phuftass’ udapädi гата 
arahaddhajo sabbhi avajjharäpo w* 

In the relief, however, the hunter does not wear the garments of a monk, but the usual 
lower garment and a turban. Now in fact the hunter, according to the Atthavannanä, puts 
оп yellow garments in order to deceive the elephant and the same thing is told in the Jätaka 
version as it is found in the Kalpanämanditikä and in the prose of J. 221. Nothing, however, 
of it is said in G. 23, where the preparations made by the hunter in order to kill the elephant 
are described. The disguise in itself is quite superfluous, as the hunter hides himself in a pit 
«covered by planks in order to shoot from there his arrow at the passing elephant’. Obviously 
the composer of the Gäthäs, when he used the word käsäva, thought of the usual dress of the 
hunter, which is also a red-yellow garment as can be seen from other passages, For instance, 
according to the legend, the Boddhisattva when he thought of leaving the worldly Ше 
exchanged his garments first with the käshäya of the hunter. In the verse Mou. И, 195, 
6 f. it is said: taträdräkshid атап уазтйй lubdhakam kásháyaprávritamo; he requested him: imau 
kásikau grihnitoà dehi kasháyam пат mama. According to the Мом. prose, however, he 
is not a usual hunter but one created by ће Suddhäväsa gods, In the Buddhach. 6. 60 Е, 
and in the Lalita. 296, 1 ff.; 238, 1 fl, where the käshäya has already changed to several 
kásháya-garments, it is likewise said that the hunter was a god who had taken the form of a 
hunter‘. It could therefore appear, that the hunter had equipped himself with the 
‚käshäya for this special purpose”. Ašvaghosha describes the käshäya as the dress suited for the 


"Mélanges Sylvain Livi, p. 231 f.; Beginnings of Buddhist Art, p. 185 Н. 

“The next two Gäthäs (26 and 27) with which the elephant is alleged to have addressed the hunter, 
are certainly later additions. From the words samappito puthusallena nägo adutthachitto luddakam ajjhabhani 
in G. 28 it can be clearly seen that the elephant has not spoken to the hunter before. Both these Gáthás 
belong to the Buddhist lyric poetry and as such they are found in the Dh. 9, 10. Later on, 
probably a story modelled on the Chhaddantaj. was invented and in fact there. is such a Jätaka, which 
was taken up as 7. 221 in the collection, from where it found its way into Di. (1, 801). Whether 
the verses 967 to 970 in the Th. refer to this Дака or to the already interpolated Chhaddantaj. is not 
easy to decide. If one would relate them to the J. 221 one must suppose that originally the narrative 
Tan more in conformity with the story of the Chhaddantaj. than the one handed down in the Atthavan- 
nana, for the Theragäthäs speak of a six-tusked elephant that was wounded, while in the J. 221 the 
elephant is not described as six-tusked and escapes the missile of the hunter. Finally, however, it is 
still more probable that the verses from the Th, refer to the Chhaddantaj. But they themselves are 

haps only a later insertion, for there they completely fall away from the context. Besides, I would 
ike to point out that the grammatical commentary on the Gäthäs 18-27 has the character of Atthakathä, 
for the interspersed bhikkhave 48.13; 50.8 makes it probable that the grammatical commentary and the 
prose narration come from the same author. 

"Ја the relief the hunter has struck the elephant from below as the arrow is planted in its belly. 

“This remark is lacking in the йу. 391, where it is said that the Bodhisattva received Adskdydni 
тайган! from the hunter for his Кайа garments; however only a short reference is made to the story. 

Subsequently this legend has been further developed in this respect. In the Nidänakathä 
G. 273 (p. 65) the full equipment of a Buddhist monk which a Mahäbrahman, the former Ghatikära, 
provides, appears in the place of the käshäya of the hunter, 
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forest (папрат väsah) although he makes the hunter say that when he goes hunting he is 
accustomed to put on käshäya in order to produce from a distance trust in the mind of the 
deer (4144 anena vifvdsya mrigän nihanmi). In the prose of the Chandakinnaraj. (IV, 283, 16) 
it is also mentioned, without giving any special cause, that the king of Benares when he 
went hunting put on two käsäyäni, and it is not necessary to imagine the käshäya of the 
hunter as the robe of a Buddhist monk. The käshäya which, according to the prose 
of the Jätakas, is worn by the executioner' and according to the Afvaláyana Grilyas. 
1, 19, 11 by the young brahmin students, will have been scarcely different from the káshaya 
of the hunter. Therefore in this respect it is not necessary to suppose that the sculptor of 
Bhärhut has deviated from the story as it is given by the Gäthäs. 

The matter seems to be different with regard to the second deviation on which Foucher 
lays much stress. In the relief the hunter cuts the teeth of the elephant with a saw, exactly 
as on the medallion from Amarävatl, on a fresco at Ajanta, and a freeze from Gandhara. 
According to the Gäthäs he uses а Книга for this purpose. In С. 31 the elephant says to 
the hunter: uffheli шат ludda khuram gahetvá dante ime chhinda pura marämi, and accordingly 
in the narrative Gäthä 32 we read ufflidya so luddo khurath gahetvä chhetväna dantáni gajuttamassa. 
In the prose the instrument used is a kakacha, a saw (V, 52, 12 Г), and accordingly in the 
grammatical commentary of G. 31 ига? is also explained by kakacham. Foucher is of the 
opinion that the commentator goes too far when he wants us to believe that knives are saws, 
* autrement dit que les vessies sont des lanternes’. Now indeed I am also inclined to see 
in the commentator a man who generally is not very much worried. by scruples, whether in 
linguistic or in material questions. Nevertheless some doubts may have come to him, as per- 
haps also to others, whether it is possible to cut elephant-teeth with a razor—this undoubtedly is 
the meaning of khura. In this case, however, I believe that he is not to be blamed for he 
merely became the victim of a corruption of the text, In other cases in the Gäthäs where 
we hear of the cutting of elephant’s tusks the instrument used is called khara. In J. 545, 
10 it is said achchhechchhi kamkham vichikichchhitäni chundo yathà nägadantarı kharena, * you have 
cut off doubts and hesitations like a chunda” an elephant tooth with the khara’. In J. 234, 1 
Asitäbhü says to her husband who has faithlessly left her that her love for him has vanished: 
so*yam appatisandhiko kharachchhinnari? va rerukañ ‘it is not again to be joined together as an 
elephant-tooth* cut Бу а khara’. The commentator explains khara in both places as kakacha 
“saw ' and although the word is missing in Sanskrit we do not have any reason to doubt the 
correctness of his explanation, particularly because the Abhidhänappadipikä 967 also gives 
the meaning *saw for khara. Therefore the supposition lies at hand that also in the Chhad- 
dantaj. kura has been corrupted from khararh, which is more rare, and in fact the Burmese 
manuscript reads Кагай at all places. On account of this I am quite sure that even accor- 
ding to the Gäthäs the instrument used by the hunter was a saw as well as in the other 
representations mentioned above, and that the Gäthäs therefore do not reflect, as Foucher 
supposes, a version of the story older than the Bhärhut relief. 


1, 2; 179, 1 

“According to Ihe context ehunda seems to be a worker in ivory. The commentary explains ће word 
by dantakára. There must have been, however, a difference between the chundas and the dantakdras 
for in the list of craftsmen in Mil. 331 both appear separately: the chundas are placed between the 
Kappakas (barbers), and nahäpakas (bath attendants) on one side and the maldkäras (garland-makers), 
suvannakaras (goldsmiths), :ajjhakaras (silversmiths) etc. on the other, whereas the dantakáras appear bet- 
ween the chammakäras (leather-workers), and rathakäras (chariot-makers) on the one side and the пари: 
Káras (rope-makers) and the kockchhakdras (comb-makers) on the other. Chunda is probably the general ex- 
pression for ‘ turner’ and is the same as chundakära which in J. VI, 339, 12 certainly designates a turner. 

* Thus we have to read instead of Khard chhinnam. 

“This is the meaning of the word reruka according to the commentary. 
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B 50 (694)'; Prates XX, XLI 


Ow a coping-stone, now in the Indian Museum, Calcutta. Edited by Cunningham, 
‚StBh.(1879), p. 76 f.; 130, No. 5, and Pl. XLVII апа LIII; Hultzsch, ZDMG. Vol. XL(1886), 
р. 61, No. 6, and Pl.; ZA. Vol. XXI (1892), p. 227, No. 6; Barua-Sinha, B7. (1926), p. 87, 
No. 203; Barua, Barh. Vol. II (1934), p. 120 f. and Vol. III (1937), Pl. XIII (114); Lüders, 
Bhàrh. (1941), p. 134. 

Техт: 


Sujato gahuto Да taka 
"TRANSLATION: 
The Jätaka (entitled) ‘the mad Sujata’ (Sujäta)*. 


On the left side of the relief a humped Бий is resting on the ground with the forepart 
of the body raised. To the right, in front of the bull, a boy with long hair combed back is 
shown in crouching position. With his right hand he holds a bunch of grass up to the bull and 
is apparently trying to feed it. A man with a turban stands behind him holding his left arm 
and hand across his breast while his right hand is just to be seen above the head of the boy. 

Cunningham already rightly identified this scene as representing the Sujätajätaka 
(352). According to the story a landlord in Benares became so much afflicted with sorrow 
at his father’s death, that he did not leave the memorial where his father’s bodily remains 
were deposited, neglecting his business, forgetting bathing and eating and always lamenting 
bitterly, His son Sujata, who according to the Samodhäna is Buddha in one of his former 
births, cures the grief of his father in an ingenious manner. He goes outside the city where 
a dead ox? is lying and offers grass and water to the animal asking it repeatedly to eat and 
drink, People passing by wonder at it and go to tell the father that his son apparently had 
become mad, Now the father forgets his sorrow, goes to his son and reproaches him for his 
senseless behaviour. But the son points out that the bull lying before him is still having a 
head, feet and tail, so that there is much more hope to see it stand alive once again than 
the dead grand-father, whose body has totally vanished, but for whom the father continues 
to grieve in total neglect of all his duties. Thus the father realizes the foolishness of his 
lamentations and is cured of his sorrow. 

Cunningham hesitatingly proposed to translate the inscription “ Birth as Sujata the 
Bull-inviter ”, taking gahuto as a compound-word, made out of go ог gav a bull, and Auto from 
the root Ave to call, invite, or summon. Barua-Sinha сай this translation * quite reasonable ", 
but take gohuto as a compound corresponding to Sk. gobhrit or Pali gobhato, gobhatako which 
according to them means a cow-server or cow-fecder. Hultzsch on the other hand refuses. 
to see in gahuto a compound-word and takes it as Sk. grihitah * caught, seized, surprised, ог 
understood, He is followed by Lüders who in his List translates gahuta as “mad”. This 
explanation would correspond to the word ummattako occurring in the Pali Jataka. 


В 51 (810); Prates XX, XLII 


Ох a pillar, now at Pataora. Edited by Cunningham, МЛ. (1879), p. 65 ff.; 139, 
No. 97, and Pl. XXVI and LV; Hultzsch, ZDMG. Vol. XL (1886), p. 76, No. 155; IA. 


"The treatment of this inscription does not occur in the remnants of Lüders' manuscript. 

* We give the translation according to the one appearing in Lüders' List, which seems to us more 
probable than the explanation of Barua-Sinha referred to below, 

3 In the relief, however, the bull does not lic on the earth like a dead animal, but, as already 
mentioned, has the forepart of his body raised. Its attitude is like that of a ruminating animal. 
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Vol, XXI (1892), p. 239, No. 157; Barua-Sinha, BZ. (1926), p. 81 f., No. 193; Barua, Bark. 
Vol. II (1934), p. 94£, and Vol. III (1937), Pl. LXXIV (95a); Lüders, Bhärh. (1941), р. 174. 


Text: 
уай bramano avayesi jatakari' 
TRANSLATION: 

The Jätaka ‘because the bráhmana played’, 


The Jätaka, to which the label refers, was identified by Subhüti as the Andabhüta- 
jütaka, No. 62 of the Pali Jataka book. It is one of the numerous Jätakas illustrating the 
cunningness of women, The Bodhisattva is a king of Benares, who, when playing at 
dice with his purohita, used to sing a ditty which states that all women do something wrong 
when they get an opportunity. On account of the truth of this saying he always wins the 
game, and the purohita is threatened by utter ruin. In order to break the spell he buys a 
girl before she has been born and brings her up in his house without ever allowing her to 
look at a man except himself, When she has grown up, the purohita begins to play again 
with the king. Whenever the king sings his ditty, the purohita adds: ‘ excepting my girl”, 
and thereby wins, while the king loses. To seduce the girl, the king then, in a most artful 
way, has a scamp smuggled into the purohita’s house, where they enjoy themselves to their 
hearts? content, Before the lover takes leave, the couple plays a trick on the brahmin, The 
girl tells him that she should like to dance and asks him to play the vind for her, but blind- 
folded, her modesty forbidding her to dance while he is looking on, The purohita consents, 
and when she has danced awhile, she asks him to allow her to hit him once on the head. 
When the purohita has granted her request, she makes a sign to her lover who is hidden in 
the chamber, and he deals his unsuspecting rival a terrible blow. When after that the king 
and the brahmin continue their game, the usual exception of the girl made by the brahmin 
has lost its power and he loses again. Being informed by the king of the cause of his bad luck, 
he charges the girl with her misdemeanour, but she proves her innocence by a new trick 
perpetrated with the assistance of her lover. 

A portion of each side of the medallion which bears the inscription has been cut away 
when the pillar was set up as а beam in a cenotaph outside the village of Pataora. Fortunately 
the inscription and enough of the sculpture has been preserved to render the identification 
certain. In the lower half of the medallion the brahmin is sitting, blindfolded and playing 
the vind, while the girl is standing before him stretching out her right hand. An arm with a 
closed fist appearing between her and the brahmin shows that the lover is concealed behind 
her, On the right the girl seems to have been represented once more in a dancing attitude. 
The upper storey of a house with two windows, a balcony and a pinnacled roof, represented 
in the upper half of the medallion, indicate that the scene is the house of the brahmin. For 
two reasons the label is of considerable importance for the history of Buddhist literature. 
The words уай bramano avayesi, corresponding to зат brähmano avädesi in the Pali text, are the 
first Pada of the only Gäthä of the Jätaka, and the label proves that the mode of using the 
first line (pratika) of the first Gäthä as the title of the Jätaka, which has been preserved in the 
Pali Jätaka, had not yet gone out of fashion in the second century 2.c., although the later 
custom of calling a Jataka after the hero or some incident of the story was already quite 


' From Cunningham's eye-copy and photograph. Cunningham hunano, Hultzsch Фиат ало. bu 
is found in B 31, bra in B 66; the symbols do not show much difference, I can discover no subscript ha 
in the photograph. Cunningham’s eye-copy gives јават, but the ja seems to have no «sign. 
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common. Secondly the form avayesi, which stands for aväyesi, confirms the view that the 
original text of the Gäthäs was composed in the dialect of Eastern India, where intervocalic 
d had been replaced by у". Bramano, if this is the right reading, is probably only a faulty 
spelling for bramhano; cf. Bramhadero in No. B 66; Kankilasa in No. А 63. 


В 52 (769); Prates XX, XLIII 


Ох the same pillar as No. А 66, now in the Indian Museum, Calcutta (P2). Edited 
by Cunningham, PASB. 1874, p. 111; StBh. (1879), p. 53; 136, No. 58, and Pl. XXV and 
LIV; Hultzsch, ZDMG. Vol. XL (1886), p. 68, No. 72, and PL.; ZA. Vol. XXI (1892), p. 233, 
No. 72; Barua-Sinha, BI. (1926), p. 101, No. 221a; Barua, Barh. Vol. II (1984), p. 158 Е, 
and Vol, III (1937), Pl. XCII (137); Lüders, Bhärh. (1941), p. 133. 


Техт: 
yavamajhakiyarh jātakarh 
TRANSLATION: 

The Jätaka relating to the market-towns. 


Whereas Cunningham imagined to have discovered the scene represented in the 
sculpture in the famous story of Џракоќа and her lovers told in the Brihatkathämanjart and 
the Kathäsaritsägara, Andersen in the Index to the Jätaka, p. XV, pointed out that the 
medallion illustrated an older version of that story which forms an episode of the Mahäum- 
maggajätaka, No. 546 of the Päli collection‘. The Jätaka deals with the adventures of the 
Bodhisattva in his existence as the sage Mahosadha, councillor of king Vedeha. — The four 
envious ministers of the king attempt to supplant him. They steal some ornaments from 
the royal treasury and send them secretly to Атага, the wife of the sage. Amara, who is 
almost as clever as her husband, keeps an accurate account of these dealings. When the 
ministers accuse Mahosadha of having stolen the ornaments, the sage escapes in disguise. 
Атага invites the four ministers to come to her home. When they arrive, she has them 
shaved, thrown into the dung-pit and finally put into rush-baskets, Then taking the orna- 
ments with her, she has the baskets carried to the royal palace, and there in the presence 
of the king she reveals the truth. 

In the medallion the king is represented sitting on his throne, attended by a female 
chaurl-bearer and surrounded by six of his courtiers. Оп the right, Атага stands 
accompanied by a female servant. With her right hand she points at two baskets the lids of 
which have been taken off, exposing the shaven heads of the ministers, while a third basket is 
being uncovered by a servant and a fourth still unopened is just arriving, being carried on 
a pole by two servants. 

"The divergence of the fable from the Játaka book with regard to the title of the Jätaka 
can be sufficiently accounted for from the Pali text itself. The Mahäummaggajätaka is clearly 
composed of two parts, the first treating of Mahosadha's marvellous cleverness by which 
he solves numerous questions and triumphs over the attempts of the four minísters to destroy 
him, and the second, of his victory over a hostile king by means of a wonderful tunnel. The 
pratika * paichälo sabbasenäya” (J. УТ, р. 329) which serves as the title of the Jätaka in its 


"Cf H. m ‚Beobachtungen über die Sprache des buddhistischen Urkanons, edited by E. Waldschmidt, 
Berlin 1954, 
* Barua's шалаа of the sculpture is so palpably wrong that it is unnecessary to discuss it. 
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present form consists of the first words of the first Gatha of the second part of the Jataka 
(Lc. p.396). It shows that the first part of the story having the words “тайзай gono’ as its 
pratîka originally formed an independent Jätaka, which in later times, after the redaction of the 
Jataka collection, was combined with the Ummaggajätaka having the pratika * pañchalo 
sabbasenáya”. It is apparently the story of Mahosadha’s cleverness, now forming the first 
part of the Játaka, which is called yacamajhakiyart jatakari in the inscription, the name referring 
to the four market-towns at the four gates of Mithila’, the scene of Mahosadha's various 
adventures, cf. Сафа 41 * ¿sa maggo yaoamajjhakassa” (l.c.p. 365, 25). 


В 53 (802); Prares XX, XLII 


Os a pillar, now in the Indian Museum, Calcutta (P 7). Edited by Cunningham, 
‚StBh. (1879), р. 64 f., and Pl. XXVI; Hultzsch, ГА. Vol. XXI (1892), p. 239, No. 156; Barua- 
Sinha, BI. (1926), p. 93 f., No. 218: Barua, Bark. Vol. 11 (1934), p. 145 fF, and Vol. ITI (1937), 
PI. LXXXVIII (131); Lüders, Bhärk. (1941), р. 133. 


Техт. 
Tsislira]g[iya] аа (ка) [ri] 
TRANSLATION: 
The Jätaka relating to Isisimga (Rifyasriiiga)*. 


Cunningham assisted by Minayeff and Subhüti identified the scene to which the label 
belongs as the introductory story of the Alambusajätaka, No. 523 of the Päli collection, 
which is briefly referred to also in the Nalinikäjätaka, No. 526. The Bodhisattva is born 
аз a brahmin, who, when he has reached the proper age, retires to the forest. A doc in 
the brahmin's privy place eats the grass and drinks the water mingled with his semen and 
becomes pregnant. When she has given birth to a boy, the brahmin brings him up and 
instructs him in the practice of meditation. This boy is Isisitaga, whose love-affairs are the 
subject of the Jataka. 

In the upper part of the medallion the hermit is seen squatting and attending to the 
sacred fire. The scene seems to be intended to represent the life of the brahmin in the 
hermitage which is further indicated by a hut, a vessel with a lid and two vessels filled with 
food and suspended in nets from a piece of wood. In the lower right corner the conception 
is represented in a most naturalistic manner. In the centre the hermit is taking up the 
boy who has just been brought forth by the дос. The dress of the hermit is quite different 
from that of the ordinary ascetics appearing in the sculptures. He wears his hair coiled up in 
braids, has a long beard, a girdle and a kind of kilt apparently made of bark or Киба grass 
around his loins and the sacred thread over his left shoulder. He is thus clearly characterized 
as a brahmanical vänaprastha, which is in keeping with the Jataka tale. 


B 54 (701); Prates XX, ХИП 


Ох a coping-stone, now in the Indian Museum, Calcutta (A 112). Edited by Cunningham, 
PASB. 1874, p. 111; Cunningham, StB. (1879), р. 69; 131, No. 12, and Pl. XXVII 
and LIII ; Hultzsch, ZDMG. Vol. XL (1886), p. 61, No. 12, and Pl.; Warren, Tio Bas-Reliefs 


x ТОС Oldenberg, ZDMG. Vol. LII (1898), p. 643. 
py „СЕ Lüders, Die Sage von Reyat riga (Gött. Nachr. Phil. Hist. Kl. 1897, pp. 87-135, especially p. 183, 
bid. 1901, pp. 28-56), reprinted in Philologica Indica, Göttingen 1940, pp. 1-43, pp. 47-73, especially p. 41. 


INSCRIPTIONS ON JATAKAS AND AVADANAS (IDENTIFIED) 135 


‚of the Stupa of Bharhut (1890), p. 8 f.; Hultzsch, 14. Vol. XXI (1892), p. 226; 228, No. 12: 
Barua-Sinha, BI. (1926), p. 91, No. 211; Barua, Bark. Vol. II (1934), p. 135 Е, and Vol. Ш 
(1937), Pl. П (3) and LXXXIV (125)'; Lüders, Bhärh. (1941), pp. 91-112. 


Texr: 
kinarajatakarh 
TRANSLATION: 

The Kinnarajataka. 


The lower half of the sculpture to which the inscription belongs has been broken off, 
but enough remains to show that it represented a well-dressed man seated in an arm-ch 
together with a man and a woman, who by their kilts made of leaves are characterised as 
kinnaras, standing on his left. Whether the kinnaras have been represented with bird-legs 
«annot be said as the lower part of the relief is broken away. 

Cunningham, Rhys Davids”, and Griinwedel* identified the sculpture with the 
Chandakinnarajätaka, No. 485 of the Pali Collection. It is the story of а king who in the 
Himalaya meets a kinnara couple, falls in love with the kinnari and shoots her husband, 
but leaves her, when she, enraged, rejects his love-suit. Sakka, moved by her lamentations, 
revives the husband. 

Vogel found a representation of the Játaka in the Gandhära sculpture? published by 
Foucher, Mém. conc. l'Asie Orientale, Tome Ш, p. 23 Е, and Pl. IV, 4; 5. The sculpture follows 
closely the text as it appears in the Gäthäs of the Jataka. At first (1)* we see the kinnara- 
couple diverting itself; the man plays the harp, and the woman dances to its music. In the 
second scene (2) they continue their play, but now they are watched by the king, who is con- 
cealed behind a tree. The king rides the horse with the bow at his back. In the next scene 
(3) we see the king standing behind a rock having the bow bent and aiming at the man who 
still plays on his harp, while his wife is dancing. A tree separates this picture from the 
following scene. (4) Here the man, shot to death, lies on the ground and the harp is seen in 
front of him. The woman sits lamenting at his side. The king has taken her by her hand 
to take her away. In the next scene (5) he still holds her by the hand. She, enraged, re- 
jects him. The scenes, which may have followed, are lost. The representations on Burmese 
tiles are more simple. On a tile from the Mafgalachetiya in Pagan’, the archer has just 
charged the arrow which can be seen flying in the air. The kinnara sits before him, with 
the arrow in his breast, his lamenting wife at his side. On another tile from the Pagoda of 
Petleik three is a man who directs his bent bow against the kinnara standing at the side of 


"Photograph; earlier in Cunningham's work, only a sketch had been given. 

ЗА man sitting in a similar chair is found in the relief from Gayá in Cunningham's Майлбойн, 
PI. IV; Barua, Gaya and Buddha-Gayä, Vol. II, fig. 63. Barua, p. 109, has probably rightly seen in this 
tation of the Sujátaj. (306). 
Birth-Stories, Vol. 1, p. СП. 
Studien, p. 92. 
AIt is kept in the Indian Museum, Calcutta, a replica ја the British Museum. Jitendra Nath 
Banerjee, without knowing the article of Foucher, published the relief anew and identified it with the 
same изка in IHO. X. p. 344 ff 

I do not know why Foucher takes the first two scenes in reversed order. The repetition of the 

kinnara couple thereby becomes ununderstandable and the succession of the scenes iri the whole frieze 
is disturbed. 

7Grünwedel, Buddh. Studien, fig. 69; Foucher, Lc. p. 32, fig. 5 а. 

*Foucher, 1. c. PI. IV, 6. 
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his wife. From the heaven Sakka descends to make good the calamity brought about by 
the man. 

Warren‘ rejected, in my opinion rightly, the identification of the relief from Bhärhut 
with the Chandakinnaraj. mentioned above, as there does not exist the slightest similarity 
between the two. In the Jätaka, the king shoots the kinnara in a mountain range or in a 
forest; here, however, the kinnara and his wife stand in front of the king who sits comfortably 
in an arm-chair, Warren ‚himself wanted to explain the relief as a representation of the 
Bhallätiyajätaka (504). The Bhallätiyaj., different from the bulk of the Jatakas, is a 
complete, small epic poem which in its prose does not offer anything beyond the statements 
about the persons engaged in dialogue, exactly as it happens in the Mahäbhärata. The 
contents are as follow: 

Bhallátiya, king of Benares, sees, when hunting on the Gandhamädana mountain, 
a kinnara couple, which embraces each other weeping and lamenting. On his question the 
Kinnari tells him as the cause of their grief that they had been separated for one night by a 
swollen river 697 years ago. This moving story is inserted into another one, which is narra- 
ted by a person called samana, as becomes clear from the last three Gäthäs, This samana 
adds the admonition, apparently addressed to a married couple, to avoid quarrel and fight. 
He therefore receives the thanks of one of them, whether of the husband or of the wife cannot 
be decided from the Gäthäs. According to the prose narration the samana is the Buddha 
himself who, with the help of the story, reconciled king Pasenadi and his wife Mallika 
after they have had a matrimonial quarrel, Later on the queen expressed her thanks to 
him. 

Oldenberg*, though hesitatingly, followed the identification of Warren. Foucher 
also first joined him and explained as Bhallatiyajütaka? two reliefs from the Boro-Budur, 
Where a king is depicted in a scenery of rocks having a conversation with a kinnara couple, 
whereas Griinwedel, l.c., considered the same as representing the Chandakinnarajätaka. 
Since the Gandhära frieze mentioned above was discovered, Foucher became inclined 
to the view that in Bhärhut as well as on the Boro-Budur the Chandakinnarajätaka was 
depicted: ‘si grande est la routine de l'art bouddhique"*, I cannot believe in the 
correctness of this view. The oldest illustration of the Chandakinnarajátaka is given in 
the Gandhära frieze. If this was the traditional one, then we should expect that the re- 
presentations in Bhürhut and on the Boro-Budur were similar to it, but this is not the case 
and it docs not convince me that the Javanese artist should have suppressed the essential 
episode, the murder of the kinnara, as violating the sentiment, and that he should have 
depicted instead of it the king in conversation with the kinnara couple, although the story 
does not give any occasion for such a talk, The attitude of the figures the kinnara-couple 
speaking, the king worshipping the two with hands joined together—scems to me to speak 
decisively in favour of the interpretation of the Javanese relies as Bhallätiyajätaka, 

On the other hand I agree with Hultzsch who opposed the identification of the 
Bhärhut relief not only with the Chandakinnarajätaka but also with the Bhallätiyajätaka, 
for the reason that the king sitting in his arm-chair can impossibly represent the king hunting 
in the mountains as told in the Bhallätiyajätaka. Foucher as well declares, that this reason 


‘Warren, Tivo Bas-Reliefs of the Stupa of Bharhut, p. 8 ff. 

17405. ХУШ, р, 188; 191. 

Beginnings of Buddhist Art, p. 242; Pl. XLI, 1. Tjzerman had already referred the plates fr 
the Boro-Budur. Bijdragen tot de Taal-, Land- en Volkenkunde van Nederlandsch Indie V p. sm Zu 

* Mim. conc. Asie Orientale, Tome HI, p. 7 £ 
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ought to be decisive if one were to trust the sketch of Cunningham. That this sketch does 
not deserve suspicion is proved by the publication of the photograph. So today possibly 
Foucher also would consent to the identification of the relief proposed by Hultzsch with the 
kinnara-episode, the last tale in a series of stories narrated to the former Purohita of king 
Brahmadatta of Benares by his pupil and present Purohita Takkáriya in the Takkäriyajätaka 
(481) 

The tale is quite clear in its course, although the text is badly preserved and the Gäthäs 
therefore give great difficulties in details, A hunter catches a kinnara-couple in the Himavat 
and brings it to the king in Benares to whom such beings are quite unknown. When 
he hears from the hunter that kinnaras are clever in dancing and singing, he commands 
them to show their art. In fear of making an error and saying something false the pair 
remains silent. Enraged the king orders (G, 7): 

“They are not gods, and also not Gandharvas, They are animals brought* to me for 
the sake of profit. This опе may be roasted for supper, the other one, however, may be 
roasted for breakfast? ”. 

Now the kinnari regards it timely to speak. She says (G. 8): 

“А hundred thousand of bad speeches do not weigh as much as one piece of good 
speech. Fearing calamity from bad speech, the kinnaras are silent, not out of stupidity 4”. 

The king, pleased with the kinnarl, answers (G. 9): 

“ The one who spoke to me, should be set free and be taken to the Himavat-range. But 
the other one is to be delivered to the kitchen and roasted in the early morning for breakfast ”. 

Now the kinnara also feels urged to open his mouth (GG. 10-12): 

“The cattle depend on the god of rain, these beings on the cattle. On you, oh great 
king, I depend; on me, my wife depends’. One of us when released, could only go into 
the mountains, after having known that the other one is dead! ”, 

“ Censure in fact cannot be easily avoided’. The men with whom one has to manage, 
are different, oh king. The thing for what the one receives praise, for that the other meets 
with a censurer,” 


HA. XXI, p. 226; JRAS. (1912), p. 407. 
* Instead of miga ime atthavasäbhatd ime, which is also metrically incorrect, migā ime atthavasdbhata 
me is to be read. In the grammatical commentary later on the two last words have been explained in 
conformity with the contents of the story, but the me is attested by mama; atthavasdbhata ime ti айат 
pachchäsirhsantena Iuddenänitattä atthavasena mama dbhata. 
?In the fourth рада the Sirhhalese mss. give ekañ cha puna pätardse pachantu, the Burmese бай cha 
ah puta par pachant The original reading was probably бай puna Рат 
* Dubbhásitarh sarıkamäno kileso tasmá tuphi kimpurisä na balyá. The third рада cannot be right; the 
explanation of the commentator, who seems to take ileso as verbum finitum, is without value. Í should 
bhasita samkamdnd Kilesari, It is to be noted that kilsa apparently has not been used in the 


> The edition reads according to the Burmese mss. ndtho "ham bhäriyäya cha, but C* mama паша mama 
hariya mama nälhä, whereas Ck has only mama bhariyd. The commentary, according to the Sithhalese 
mss. reads-mamanäthätimamapana bhariyämamanäthäaham аза patittho. Here, corresponding to the сай» 
nathe inthe third рада, mamandthdstandsclearly instead of marinathd, and thepädaoriginally read marhndtha 
bhariyā mama or тавнаща mama bhariyä, where bhariyd is the representative of the original eastern form 
аба. 

The two last pädas read in the text and the commentary without any variant dolan ašñaareñ 
йшй mutto gachehheyya pabbatari, which is not understandable to me, The commentary explains: amhidkar 
сілай, antare eko ekah matañ ñatod saya maranato mutto Pachehhä Himavantarı gachchheyya 1 jtvamänd pana 
таза аййатаййатй na jaháma | tasmá sa che si тат Himavantarı pesetukämo рајјатат тай. máretod pachchha 

НИ. aññatararh is perhaps an attempt to rectify aññatamarh distorted from original aM mala. I 

ave translated accordingly, but I am by no means sure to have found the right meaning. 
тпа ve nindd suparivajjaya che, with the reading suparivajjayetha in the Burmese manuscripts, The che 
is ununderstandable, and passed over in the commentary, 
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“ Everyone is without understanding for somebody who understands (the matter) 
differently than how he does. Everybody has understanding for the man who yields to 
(one's own) understanding. All beings understand (things) in their own way, cach one for 
himself. Whose understanding shall I follow under these circumstances! ? ” 

The king thereupon releases the kinnara too and the story ends with a Gäthä, wrongly 
attributed to the king in the prose account (G. 13): 

* The kinnara together with his wife stood silent, Because he spoke, fearing danger 
for himself, he became free, safe and sound. Speech, indeed, brings profit to men. ” 

Nobody can deny that the relicf is in best conformity with this narration. Only the 
label seems to go against this identification, as indeed the story of the kinnaras in the form 
as it is handed down, is in reality no Jätaka but only cited in a Jataka as an example. Now 
it is quite possible that the story was originally an independent Jataka. In any case, how- 
ever, it must have been taken into the Takkäriyaj. before the final redaction of the Jätaka- 
collection was made, for the Takkäriyaj. with its 13 Gäthäs is rightly inserted in the Terasani- 
päta. I therefore should like to believe that Kinnarajätaka is only another name for the 
Takkäriyaj. The nomenclature appears justified from two points of view. The narration 
of the kinnaras is not only the most important part of the Jätaka in regard to its size—it 
comprehends more than half of ай the Gäthäs—but in respect to its essence as well: the 
whole little poem teaches nothing but worldly wisdom in an unbuddhist manner, and 
ends with the climax in the last words: váchá Kir ev’ atfhavati naränarı * speech, indeed, brings 
profit to men”. 


SUPPLEMENTARY NOTE ON THE TAKKARIVAJATAKA 


The Takkäriyajätaka, due to various reasons, is one of the most interesting in the 
Pali collection. According to the prose narration the contents are as follows: King Brahma- 
Чаа of Benares has a Purohita possessing yellow eyes and protruding teeth”. The wife of 
the Purohita has illicit relations with another brahmin of the same appearance, The 
Purohita resolves to get rid of his rival by a stratagem. He goes to the king and tells him 
that the Southern gate of his town is badly fortified and isinauspicious. One ought to build 
a new one made out of auspicious timber and fix it after offering a sacrifice to the tutelary 
deities of the town under an auspicious constellation. The king consents. The Purohita 
has the new gate made, the old one pulled down, and announces to the king that on the 
following day there would be a favourable date to offer the sacrifice and to erect the gate. 
He further adds that one ought to sacrifice and bury underneath the gate a brahmin posses- 
sing yellow eyes and protruding teeth. When the Purohita returns to his house, he is not 
able to keep silent, being full of joy over the success of his stratagem and tells his wife that 
he would sacrifice her lover the next morning. The wife in a hurry warns her lover, who 
thereupon runs away from the town together with all the other brahmins having yellow eyes 
and protruding teeth. When on the morning of the offering-day no other suitable brahmin 
is to be found the king commands to kill the Purohita and give his office of Purohita to his 
pupil Таккануа. The old Purohita is brought to Takkáriya in fetters who explains to him 
in а series of stories, the bad results of untimely speaking and saves him afterwards from 
death by pretending that the favourable constellation has not arrived. He lets the day pass. 
At night he allows his teacher to escape unnoticed and performs the sacrifice with a dead ram. 


"Тһе text and the commentary of the Gatha are distorted in many ways. In the first pada certainly 
parackitie has to be read instead of parachitlo corresponding to chittavasamhi in the second pada. In the 
last pada we have to read either Kas'idha chittassa vasena vatte or kass йа chittassa vase пи valle. 

*40. XVI, p. 131 ff. 
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The gentle conclusion of the story has obviously been added only when the small poem. 
containing nothing specific Buddhistic was made a Jätaka. In the Jätaka the role of the 
Bodhisattva could only be attributed to Takkäriya. By this fact, however, the sacrificing 
of the Purohita by Takkáriya became excluded. The narrator even avoids to speak of the 
killing of the sacrificial animal used instead of the Purohita. He makes Takkariya sacrifice 
a “dead” ram (matar elakari). 

The word Takkäriya assigned as a name to the pupil of the Purohita appears in the first 
two Gäthäs. In С. 1 the Purohita laments: 

айат eva dubbhásitam bhäsi balo 
bheko п7агаййе akim avhayäno 1 
Takkäriye sobbham imañ patámi 
na kir eva хайш ativelabhäni и 

“I myself as a fool have spoken bad words like the frog in a forest, who calls the 
serpent to the spot. Takkáriya', I fall down in this pit. Indeed, it is not good to speak at 
improper time "*. 

Takkäriya answers: 

 pappoti machcho ativelabhäni 

evant vadhara sokapariddavañ cha 1 
анатат yeva garahäsi ettha 
девета yan ат nikhananti sobbhe W 

“So the man, who speaks at improper time, experiences death, as well as grief and 
lamentation. You ought to blame yourself in this case?, oh teacher, if they bury you in the 
рї”. 

The form Takkäriye, for which the Sirnhalese manuscripts read Takkáriyo in the text 
as well as in the commentary, offers difficulties. The commentator had undoubtedly the 
reading Takkäriye before his eyes, as he explains the word as feminine: tassa Takkäriyäti 
ittkiliägamn пата. This explanation is of course impossible. I cannot follow Hertel‘ either, 
when he expresses the view that the person addressed was originally a female, perhaps the 
wife of the Purohita. From the stanza of the response it is apparent that the Purohita is 
the teacher of Takkariya. Takkáriya therefore must have been his pupil. The right explana- 
tion of the form, as I think, has been given by Geiger (Pali Gr., p. 81). He takes И as a 
* Magadhism” and quotes as a parallel Bhesike which appears in D. I, 225 Г. as a vocative 
of the name Bhesika. 

The name Takkäriya is somewhat striking. А gotraof this name is not known. Inscrip- 
tions from the middle ages, however, mention on different occasions a place Tarkäri or 
Тагкапка, instead of which sometimes Takkärikä is written. It is a centre of Vedic studies 
from where many families of brahmins went to the East and South’. The place was 
situated in Madhyadesa in the vicinity of $rävasti. That means a region which fell certainly 
into the mental horizon of the author of the Саша. 

We therefore may suppose that Tarkäri was a settlement of brahmins many centuries 
before it appears in the inscriptions mentioned, the inhabitants of which called themselves 
with pride Tarkärikas or Takkäriyas. 


"Т take this as a vocative, see 
Neem 


3Perhaps we have to read in accordance with the Süihalese manuscripts ett “therefore”, although 
commentator explains the word by etasmiñ karane. 
РМО. LX, p. т. 

The references are collected and discussed by N. С. Majumdar, /4. XLVIII, p. 208 ff. 
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If the Jataka were to contain only the first two Gäthäs, the prose narration would not 
offer any difficulty except in the concluding portion. But doubts about its originality are 
raised when one examines the stories put into the mouth of Takkäriya. They are clearly 
divided into two groups. At the beginning there are four short stories of men acting as 
foolishly as the Purohita. Each story contains a Сафа ending with the words: ауат pi attho 
bahu tädiso va “also this case is highly similar’. Next follows the long and very different 
story of the king and the kinnara-couple, already known to us, containing not less than seven 
Gäthäs. 

The contents of the first four stories are as follows: 

1. The courtesan Кай in Benares has a brother named Tundila who spends the money 
she gave him on women, drinks, and games. One day after losing everything, he comes, 
dressed only in loin-cloth, to his sister and begs money of her. She refuses to aid him. 
Just when he stands weeping before the door, the son of a rich merchant comes to visit the 
courtesan. He asks Tundila the cause of his grief and when he does not succeed in making the 
courtesan have pity on her brother, he gives Tundila his own clothes and himself puts on the 
garments usually given to the visitors in the house of the courtesan for the night. The next 
morning, when he wants to leave, these garments are taken away by female servants so that 
he has to move on the street naked and mocked at by the people. The Gäthä runs as follows: 

Kim e аһай Tundilam ánupuchchhe 
kaneyyasarh bhátaram Kalikaya’ 1 
naggo г’ ahath vatthayugañ cha jino 
ayam pi attho baku tädiso va M 

* Why should I have inquired after Tundila, the younger brother of K: 
am naked and deprived of both garments. Also this case is highly similar”. 

2. A Kuliüka-bird tries to separate two fighting rams, as it fears that they will kill 
each other. When they do not listen to its words, it flies between the fighting ones and 
gets crushed by the heads of the clashing animals. The Gäthä reads: 

Jo Jujjhamänänam ayujjhamáno 
mendantararh achckupati kulirnko 1 
so pimsito mendasirehi tattha 
ayam pi attho baku tädiso va И 

“The Kuliñka which, without fighting, flew* between the contending rams was 
crushed there by the heads of the rams. Also this case is highly similar ”. 

3. Cowherds from Benares wish to get fruits from a palm-tree". They make one of 
them climb up the tree and throw the fruits down. At the very moment a black serpent 
crawls up the trunk of the tree. Four of the men standing below hold a cloth at four 
corners and ask their companion to spring down on it. He does so, but comes down with 
such force that the four are not able to stand upright but strike their heads against each 
other, so that all come to death. The Gátha reads: 

chaturo janë potthakam aggahesum 
«дай cha posari anurakkhamänä 1 
sabe va te bhinnasirä sayirhsu 
ayam pi attho байи tädiso va И 


? Nowl 


"The edition reads: änupuchcheyyan Катеууа зай bhátaram Kälikä уай; the emendation according to 
CPD, 1, p. 201. 

+ 5 із explained in the CPD as metrical haplology for ackchupapati from  acheh-upe-patati. 
Differently, but not convincing, Kern, Toe. Г. p. 6l. 

*Read Bäränasiodsino va popilakd phalitz talarukkha dimê. 
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** Four men took a cloth, and while saving one man, they all lay down with their heads 
broken. Also this case is highly similar”. 

4. Thieves have stolen a goat and concealed it in a bamboo thicket. When they 
arrive on the next day in order to slaughter the animal, they find that they have forgotten 
to bring a knife with them. They frec the goat. It jumps around happily, and when it 
strikes out with the legs, a knife appears, which a maker of wickerwork has concealed 
there in the bamboo thicket. Immediately the thieves take it and slaughter the goat. 
The Gäthä reads: 

аја yathà ve ugumbasmiri baddha 
avekkhipanti asik” ajjhagaüchhi 1 
ten’ eva tassā galak’ ävakantarı 
ayam pi attho bahu tädiso va W 

“ When: the goat, bound in the bamboo thicket, found the knife, while striking out” 
(with the leg), its throat was cut with it. Also this case is highly similar”. 

+ At the first look, perhaps, the similarity of these stories with the narration of the 
Purohita, stated in the refrain of the Gäthäs, seems to consist only in the fact that all cases 
deal with a calamity brought about by oneself. One is instantly reminded of the stanza. 
spoken by Damanaka in the Tanträkhyäyika (I, 54), when he brings Sarñjivaka to his master 
Piñgalaka and thereby loses his influence on the lion: 

jambuko huduyuddhena vayam chäshädhabhütina 1 
dütikà tantraväyena trayo 'narthäs svayark kritäh И 

“ The jackal by the fight of rams, and we by Ashädhabhüti, the female-messenger 
by the weaver, these three are made unhappy by themselves ”. 

Here also three completely different tales are bound together by the thought that in all 
cases the calamity is due to one's own actions. The first story even has a parallel in the second 
story of the Jataka. A jackal sees two rams fighting. It throws itself between the two in 
order to lick the blood which drops from their foreheads and thus meets with death between 
the heads of the fighting animals. But there is some important difference between these 
two narrations. The jackal is driven by its thirst for blood between the rams; the Kuliñka, 
however, by the wish to save them from calamity. The wish to help others is also the motive 
of action for the son of the merchant and the four men in the third tale. Only in the story 
of the goat and the knife it seems to be missing. It also does not appear in the numerous 
other versions of the tale. However, I am convinced that in the original prose narration 
the finding of the knife was not a matter of chance but that the idea of the story was as 
follows: Thieves once had stolen a goat in order to eat it and had hidden it in a bamboo 
thicket. When they intended to salughter the goat, the knife was lost in the thicket. 
In order to help them the goat took part in the search, found the knife, and so brought death 
to itself. Only in this way the narration fits into the context, It is quite possible that the 
author thereby brought a new characteristic into the old story of the goat and the knife 
(ajäkipaniyam*), but he changed somewhat also the second story to suit his purpose. Cer- 
tainly the Kuliñka here took the place of the jackal secondarily, for whereas the intreference 


хуайс Do we have to read yadd? 

* Andersen, pta LXVI, р. 145, thinks of deriving avekkhipani from *avaskipati =avakshipati, 
which seems to be too bold. 

*'The whole literature is mentioned in Edgerton's instructive article “ The Goat and the Knife: 
An Automatic Solution of an О Crue”, JAOS. LIX, p. 366 ft. 

*For the compound cf. Кафка to Panini V, 3, 106. 
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of the jackal is motivated by its natural greed, the Kuliñka really has no reason to interfere 
with the fight of the rams. 

То this may be added that the purpose of the story of the kinnara told by the 
pupil at the end is clearly to show that a word spoken at the right time brings profit. We 
should therefore expect that the preceding examples show that untimely speech leads to 
calamity, in the same way as in the second Gäthä Takkäriya expressly refers the Purohita to 
the fact that a man when he speaks at the improper time experiences death, calamity, 
and grief. Instead of this, cases are mentioned in which the intention to help others leads 
to disaster. Now the Purohita brought himself to calamity by untimely speaking, however in 
no way did he speak with good intention. In the present prose account the examples cited 
do not fit into the main narration. If it were narrated that he spoke an untimely word to 
help others and thereby nearly brought himself to death, then it would be understandable 
that the pupil told him other cases “ highly similar ” of well-meant but untimely interference 
in the affairs of others, and gave at the end an example of talking at the right time. 

In fact a story, corresponding to these requirements, is widely spread in later literature. 
We know of it, thanks to Hertel, who in ZDMG. LX, p. 778 f., Paiichatantra p. 140, collected 
the different versions of the tale and compared it with the Játaka. 

Tn the Pafichatantra translation of Dubois! (1) Damanaka narrates the following in order 
to show that it is dangerous to tell the truth to kings. King Darma-Dahla of Oudjyny 
(Ujjayini) gets a big tank dug out, but it is not possible to fill it with water, as all the water 
flows out into a deep cavity by some unnoticeable gap. A muni instructs him that this is a 
consequence of some magic which would end only when a Rajaputra or a muni is sacrificed, 
"The king immediately orders to kill the muni, to whom he owes the advice, and to throw his 
body into the tank. The body by chance fills up the gap, so that the tank gets filled and can 
be used to fertilize the land all around. 

Another version is preserved in the story No. 25 of the Tantrakhyana (2). The 
opening stanza says: 

hitath na vàkyam ahitari? na väkyarı 
hitahitam yady ubhayam ma väkyam | 
Kurunthako* пата Kaliigardja 
hitopadesi vivarari pravishtah И 

“One shall not speak something profitable nor something unprofitable, nor shall one 
speak, when something is both, profitable and unprofitable: A king of Kaliöga, Kurunthaka 
by name, entered the gap in the earth, because he had given good advice ”. 

In the tale belonging thereto it is narrated that the king Kurunthaka of Kalifiga once 
rides out for hunting. His horse runs away with him and carries him to a village, where 
suddenly a gap in the carth has appeared which the people cannot fill in by any means. 
The king tells them that it can be filled if a man bearing lucky marks can be offered in 
sacrifice. As he himself is the only man of this kind he is thrown into the earth gap. 

In the fourth tale of the Panchkhyanavarttika (3)5, instead of the king, a skull-bearing 
ascetic named Korantaka appears. The opening stanza reads here: 

Айай na vächyam ahita na vächyarı 
hitahitañ naiva cha bhäshaniyam 1 


" Pantcha- Tantra, р. ЗА. 

*Bendall, JRAS. ХХ, p. 491; Hertel, Pañchatantra, p. 318. 
? Bendall: tv аййай. 

‘In L Kärunthako, 

* Hertel, Pañichalantra, p. 139 f. 
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Korantako пата kapálayogi 
hitopadesena йай pravishtah И 

The story is according to Hertel: In the town Карудрига Patana, king Kanakasekhara 
rules. He gets a tank dug out near the town in which, however, no water can be retained, 
although he makes it laid out with stone, with glass and with tin one after the other. A 
visiting ascetic who bears the 32 lucky marks on his body, confirms the view of the minister 
that a hostile demon (zyaritara) is responsible for the disaster, and informs the king, when 
asked, that it is necessary to kill a man, bearing the 32 lucky marks on his body. He adds 
that this man should be buried in a hole underneath the tank, and that a chapel should be 
erected at the place. The king orders his minister to find out such a man. As no one 
besides the ascetic is to be found the minister orders to kill the ascetic himself in conse- 
quence of his advice. 

This version is in conformity with the 114th tale in Hemavijaya's Kathäratnäkara (4). 
Only the names are different. The inhabitants of the village Pürana have constructed a tank 
in which the water does not remain. When all other means do not help, the people turn to 
a great yogin, named Süranätha, who advises them to bury in the tank a man possessing the 
32 lucky marks on his body. As Süranätha himself bears the marks he becomes the 
victim of his own advice. 

The opening stanza of the Pafichakhyanavarttika with the variants fu for cha in b, 
Herandako пата kapálabhikshur in c, and hitopadesäch cha in d, recurs in the recension £ of the 
Southern textus simplicior of the Pafichatantra (5)*. But the story here deviates. The king 
in order to have a field irrigated gets a dam put across a river. The river, however, runs 
out through a gap in the carth. A muni named Herandaka informs the king that the gap 
can be filled ifa king or a muni throws himself into it. The king is ready to sacrifice 
himself but the muni declares that the king should not die; therefore he would throw himself 
into the gap. 

In this form the story appears still often in South India. Hertel, Pañchatantra, p. 68, 
mentions that it forms the first tale in the collection ‘Folklore of the Telugu? by G. R. 
Subramiah Pantulu (6). The monk here bears the name Erunda. Benfey, Pantschatantra 
1, p. 108, hinted at the fact that it reappcars in the legendary history of the Chola kingdom (7). 
The river there is the Käveri. The tale is mentioned shortly by Wilson, Mackenzie Collection. 
I, p. 183*. According to it the king was named Kanaka, the muni sacrificing himself Eranda. 

There still remains a great number of stories showing a relationship more or less 
apparent with the stories mentioned above. Already Benfey, Pantschatantra II, p. 529, has 
utilized a legend told by Hüan-tsang in great details (8). It is connected with a monastery 
lying on a big river more than a hundred ЇГ to the south-east of the capital of Khotan. 
‘This river, used by the inhabitants to irrigate their fields, suddenly ceases to flow. The king 
on the advice of an ascetic, brings an offering to the Näga in the river, whereupon a woman 
emerges from the water and tells the king that the river has dried up because the Näga, 
her husband, died. He should give her one of his great ministers as husband. A high 
official, after donating a monastery, declares that he is ready to sacrifice himself for the benefit 
of all. On a white horse he rides into the river and is drowned. After a short while the 
horse emerges with a drum of sandalwood on its back. The drum contains a letter 


"In the translation of Hertel, Vol. II, р. 25 f. 

* Hertel, ZDMG. LX, p. 779; LXI, p. 34. 

3I do not have access to the book. 

4C£ H. H. Wilson, Mackenzie Collection, П, p. CCLXVI. 


> Beal, Si-yu-ki II, p. 319 ff. 
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reporting to the king the success of the sacrifice. When the drum is suspended in the south- 
east of the town, the river again begins to flow. — Hüan-tsang adds that at his time the drum 
had disappeared since a long time, and of the monastery only ruins were to be seen. 

Benfey, Pantschatantra 1, р. 109, has already referred to the eighth story of the Vikrama- 
charita (9). In the Southern recension, placed at the top by Edgerton in his edition’, it is 
narrated that a merchant in Kashmir has a tank dug out to erect therein a temple dedicated 
to Vishnu lying on the water. But the water let into the tank always flows away. A heavenly 
voice announces that the water would remain only if the tank is sprinkled with the blood 
from the throat of a man, carrying the 32 lucky marks on his body. The merchant in vain 
promises 100 loads of gold as a reward to a man who offers himself for sacrifice. When 
king Vikrama has heard of the happening, he resolves to give his life for the sake of the people. 
He goes there and begins to cut his throat. At this moment a deity holds him back and 
allows him to choose a boon. The king desires that the tank may be filled, which then imme- 
diately happens. There are deviations in the other recensions of the work of which I may 
only mention that in the metrical recension the merchant offers as a reward seven golden 
statues, whereas in the shorter and in the Jain recensions, only one statue, made out of ten 
loads of gold, is promised. 

The motif of the golden statue recurs in a tale of the Samyaktvakaumudi (10)“. 
The gate of the city Varasakti during its construction by king Sudharma falls down thrice. 
His minister advises the king to sprinkle it with the blood of a man, killed by the ruler him- 
self, in order to make the gate firm. This plan is not liked by the pious king; on the advice 
of another high official, however, he has a man made out of gold and jewels and promises 
that he would give it in reward besides ten million gold pieces, to the man willing to give 
his son as offering. A brahmin couple offers the youngest of their seven sons, but the king 
cannot make up his mind to perform the sacrifice, and the deities of the city, satisfied also 
with the courage shown by the youngster, allow the building of the gate to proceed steadily. 

Similarly the sacrifice actually does not take place in the tale of Amrabhata, narrated 
in a somewhat unclear manner in Merutunga’s Prabandhachintämani, p. 220 fs (11). 
Amrabhata has a temple built in Bhrgupura. When a ditch is being dug the walls collapse, 
оп account of the vicinity of the Narmada, and begin to bury the workmen. At this moment 
Amrabhata, together with his wife and children, jumps into the pit. By this action he re- 
moves the obstacle and still comes out alive. 

Hertel (ZDMG. LX, p. 781) has in this connection further referred to the tale of Aruni 
Panchálya in the МЫ. I, 3, 19 ff. (12). Aruni on the advice of his teacher Ayoda Dhaumya 
fills in a hole in an irrigated field by creeping inside, and receives the blessings of his teacher 
for his obedience. 

Lastly Hertel (ibid. p. 780) has mentioned as a parallel the well-known Roman tale 
of the formation of the lacus Curtius found in Livius VII, 6 (13). 

Let us now review the first seven tales connected with each other by their contents and 
partly also by formal characteristics. It is quite understandable that the names Kurunthaka, 
Korantaka, Herandaka in the opening stanza of Nos. 2, 3, 5, and Erunda in No. 6, Eranda 
in No. 7, ай go back to one and the same form. In all cases it is the name of the man, who 
meets with death. Except in No. 2 this man is everywhere a religious mendicant; in Nos. 3 
and 5 he is called more exactly a skull-carrying ascetic. Only in No. 2, where he bears the 

* HOS. XXVI, p. 92 Ёл AE р. 84 ff.; cf. also XXVI, p. LN 


“Weber, SPAW. 1889, p. 7. 
3p. 136 in the translation of Tawney. 
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same name as the ascetic in other cases he is supposed to be the king of Kaliñga. I have no 
doubt that the Aalingaräjä in the stanza replaced the original kapälayogt (No. 3) or kapäla- 
bhikshuh (No. 5). Now, as it is highly improbable that the villagers kill their own king, 
the popular motif of the horse running away to a distant place has been brought into it. 
So it can be supposed that the king comes to a place where he is not known. 

The narrations Nos. 1-4 oppose in one point the Southern ones, Nos. 5-7, which are 
closely related to each other: In Nos. 1-4, the ascetic or the king brings himself to calamity 
against his own will, in Nos. 5-7, however, he chooses death willingly. Hertel is of the 
opinion that the motif of self-sacrifice done willingly is the original, because in the opening 
stanza of Nos. 2, 3, 5, it is mentioned that the ascetic ог the king entered the gap (vivaranı or 
bilai pravishtali) and was not made to enter it (pravesitah). To me, however, it seems that 
pravishtak, if required by the context of the story, can be understood also as an enforced 
entering into the earth-hole. This in fact is the case in Nos. 2 and 3. Now the stanza 
shows as clearly as possible that “silence is gold " is the moral of the story. The ascetic or the 
King brings death upon himself because in giving an advice he does not show regard to 
it. Не, who offers himself willingly as sacrifice, does not come to death by good advice 
(hitopadesena) but due to generosity. Hertel, in his opinion that the tale originally has been 
an example of generous self-sacrifice, finds the proof in the stories of Livius (No. 13), in the 
Mbh. (No. 12), and in the Vikramacharita (No. 9). But the Roman story cannot decide 
anything in this question and the story of Aruni is far different in contents. It indeed does 
not praise generosity but obedience of the pupil to his Guru. The tale of Vikrama, however, 
is, as most of the stories in the Vikramacharita, an example for the generosity (audärya) of 
the king’. In the same way Amrabhata in the story of the Prabandhachintämani acts out 
of generosity and possibly the narration in Nos, 5-7 has been changed under the influence 
of this and the other related stories. The author of the stanza, however, in my opinion, 
cannot have thought of the self-sacrifice of the ascetic as it is incompatible with the 
plain wording of the stanza. 


The narration of the ascetic who met with death by giving good advice is in conformity 
in nearly all points with the original version of the prose narration of the Takkariyaj. to which 
we arrived by the examination of the Gäthäs. It was not on account of his talkativeness, 
but because he spoke to help others, that the teacher of Takkäriya found death. The un- 
truthfulness of his wife, the jealousy for the rival, the teacher’s intention to get rid of him, 
all this is apparently later addition of the author of the prose. It is not backed by the 
Gäthäs. Whether in the original narration the teacher was the Purohita of the king is not 
to be found out from the Gäthäs. In any case, however, he was, as is shown by the vocative 
дет in G. 2, a member of the priestly class as well as the hero in the later stories. ИВ 
possible that the matter in which he gave his advice was about the building of a city gate. 
In No. 10 also a sacrifice of a human being for securing the construction of a city gate occurs. 
If one compares the expressions sobbham imam patämi in G. 1, yan tari nikhananti sobbhe, with 
the expressions vivarais pravishtah, bilarh pravishtak in the stanzas of Nos. 2, 3, 5, it does not 
seem unreasonable that the poet of the Gäthäs had in view a person's being pushed down in 
ап carth-hole, may it be a simple gap in the earth as in No. 2 or, as in Nos. 1, 3-7, an opening 
in a tank or a river. On the other hand the yellow eyes and the protruding teeth of the 
Purohita in the Jätaka story may be old and more original than the lucky bodily marks 


С * By the side of it in the different recensions we are also told of his helpfulness, his heroism and his 
cleverness. 
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ascribed to the person sacrificed in Nos. 2-4. Just the demoniac appearance makes the man 
suitable to be offered to some deity'. 


BSS 755) PATER EX, ЫШ 
Ox the left outer face of the return corner pillar of the northern gate, now in the 
Indian Museum, Calcutta (P 28). The inscription is engraved on the roof of a building 
in the lower relief. Edited by Cunningham, PASE. 1874, p. 112; $184. (1879), p. 79 #.; 
187, No. 75, and Pl. XVIII and LIV; Hoernle, ZA. Vol. XI (1882), p. 31 Г, No. 26; 
Hultzsch, ZDMG. Vol. XL (1886), р. 70, No. 86, and Pl.; 14. Vol. XXI (1892), p. 234, 
No. 86; Barua-Sinha, BZ. (1926), p. 94 fE, №. 220; Barua, Ват. Vol. II (1934), р. 155 fE, 
and Vol. Ш (1937), Pl. XCI (136); Lüders, Bark. (1941), p. 133; Lüders, Das Vidhura- 
panditajataka, ZDMG. XCIX (1949), pp. 103-130, esp. p. 115. 
Text: 
Vitura-Punakiyajatakari. 
TRANSLATION: 
The Jätaka which treats of Vitura (Vidura) and Punaka (Pürpaka). 

The Jataka represented on the pillar bears in the Pali collection the title of Vidhura- 
panditajätaka (No. 545). Vidhuraisthe name of the Bodhisattva, when born as the 
Хайат" of the Kuru king Dhanañjaya in Indapatta. Vimalä the wife of the Naga king Varuna, 
having heard of his virtues desires to listen to his discourses on the law. In order to induce 
the king to bring him to the Näga world, she pretends to have a sick woman's longing for his 
heart. The Naga king instructs his daughter Irandati to seek for a husband who will be able 
to fetch the sage. When the Yaksha Punnaka? sees Irandati dancing on a mountain in the 
Himalaya, he falls in love with her. He rides on his aerial horse to the Kuru king and challen- 
ges him to play at dice, risking Vidhura as the king's stake, his own stake being the most 
precious jewel The Yaksha wins the game and carries off Vidhura, making him hold 
on to the tail of his horse. When they arrive on the summit of Mount Kälagiri‘, Punnaka 


"Compare the use of such a man in the concluding ceremony of the Asvamedha; 40. XVI, p. 142 f. 

* The meaning of the word kattar is given in the Pali Dictionary as “ап officer of the king, the 
king's messenger”. Cowell translates * minister *, Dutoit * helper *, Francis (V, 113 f.) in addressing a 
person ‘my Ancient- But the katar of the Сада has undoubtedly the same meaning as Sk. иа 

с old form Khattar is still retained in D. 1, 112; 128, and probably khattar was changed to kattar only 
Ceylon where the meaning of the expression was no more clear, and where the word was taken as 
“maker” from Ari, or perhaps as * cutter’ from krit. Kshattri derived from kshad * to carve, to slaughter, 

hes °, originally meant * the carver of meat, the server, the distributor of food in a noble 
(For a detailed discussion on the word Ashattri as it appears in the Sk, literature from the 
Atharvaveda onwards see Liiders, ZDMG. XCIX, p. 115 f£). 

? Punaka in the inscription is naturally only written for Punnaka; Punraka in the eastern language, 
which does not know the lingual в, corresponds to Parnaka. 

‘The mountain Kälägiri, where Punnaka intends to kill Vidhura (G. 196) lies in the vicinity of 
Rajagaha. Kälägiri is represented in the SRA. (201) by Kalapabbata, and is certainly identical with 
Kälasilä, a rock raised, according to D. II, 116, at Isigili, the Rishigiri of the Sk. texts, near Räjagaha. 
The home of the poet of the Gäthäs was the eastern part of India as is to be seen from his familiarity 
with the localities and local stories of the east. The wonderful jewel, which Pungaka intends to use 
as his stake in the game, lies on the summit of the Vepulla (G. 36 Œ), onc of the five mountains surround. 
ing Rajagaha. It is apparently identical with the modern Vipulagiri; see Cunningham, ASR. Vol, 1, 
р- 21. Also the Viguloh in МИ. 2, 21, 2 f. goes probably back to the name of the mountain. Thus the 
Jewel on the lee in our Jataka owes its origin to the local tradition of Rajagaha (for details see 

Aiders, Lc. p. |. 

That the fairy-tale of Vidhura and Punnaka has its home in eastern India is also shown Бу the fact 
that it was originally composed in the eastern language. In the Gäthäs many peculiarities cf this language 
appear. In Gathas 2 and 5 and in the little song of Тсапда (G. 7) even the nom. sg. ending in — has 
been retained (see Lüders, Le. p. 112), 


to prepare 
household ". 
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tries to kill the sage. He holds the sage with his head downwards over a precipice, when 
Vidhura succeeds in rousing his curiosity by promising him to inform him about the qualities 
of a good man. The Yaksha is converted by the discourse of the sage. He declares himself 
ready to take him back to Indapatta, but Vidhura insists on being led to the Naga world. 
When they have arrived there, Vidhura is kindly received by the Мана king and his wife, 
who take delight in conversing with him. Punnaka gets Irandati, presents his jewel to 
Vidhura and brings him back to Indapatta. 

Most of the scenes of the sculpture were already correctly explained by Cunningham. 
In the upper relief Punnaka and Irandati are seen talking to each other in a rocky landscape. 
The rest of the relief is filled by the palace of the Naga king. In the arched door of the upper 
storey appears the head of a woman, probably Irandati. Below, the Näga king and his wife 
are seated on a chair. The Näga king, who is distinguished by a five-headed snake over 
his head, while his wife has only one snake, is addressing two men who are standing before 
him, one behind the other, with their hands reverentially joined. The scene undoubtedly 
represents the return of Punnaka in company with Vidhura to the Näga’s palace. It thus 
appears that the sculptor has united in the upper relief all scenes connected with the Nága 
world without paying attention to the chronological order of the events. Under these cir- 
cumstances I think it quite probable that the man who is represented entering by a gateway 
in the left lower corner of the relief is again Punnaka, but this time entering the Näga 
palace after his meeting with Irandatt, 

The lower relief, which unfortunately is. incomplete, is taken up by the gambling 
scene in the palace of Dhanafjaya in Indapatta. In the courtyard a man is seated on 
a cushioned chair. By the horse standing on his left and the large square jewel on his chest. 
he is characterized as Punnaka. He was probably represented in the act of gambling with 
the Kuru king, but the figure of his partner is lost. From the windows and arched recesses 
in the upper storey of the palace several women are looking out. In the gateway on the 
left of the relief stands a man who appears to be meant for Vidhura as he wears 
round his neck the broad collar which is the distinguishing mark of the sage in the 
middle relief. 

Tn the left lower corner of the middle relief the Yaksha is seen starting on his aerial 
journey with Vidhura holding on to the tail of the horse. In the upper portion rocks and 
trees indicate that the scene is the summit of Kälagiri. On the right, Punnaka is suspending 
Vidhura by the heels with head downwards over a precipice, on the left the two appear once 
more standing side by side. РиппаКа, whose figure is half destroyed, has raised his left 
hand as if speaking to the sage. There remains the group in the lower right corner. Here 
Punnaka is seen on horseback with Vidhura apparently sitting behind him and clinging to 
his chest. According to the text of the Jätaka the two are riding in this way to the palace 
of the Näga king after the conversion of Punnaka, whereas on the homeward journey the 
Yaksha grants Vidhura the more honourable seat in front'. It seems therefore that the 
sculptor inserted the group as the connective link between the events on the Kalagiri and the 
arrival in the Nága world represented in the upper relief. 

The hero of the story is identical with the Vidura of the Mahabharata*. The reason 


* Sec Gäthäs 238 and 294, 

* The identity of the sage Vidhura with the Vidura of the epic is shown by Lüders, Lc. p. 115 ff. 
by demonstrating that both held the same office, had the same family-relations (p. 124), and That both 
were acting in the same way (p. 126). 
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why the name has been transformed into Vidhura in the Pali text is not known‘, The 
spelling Vitura in the label has a parallel in Kupira in No. B 1. The name of the Yaksha 
occurs also in the Buddhistic Sanskrit literature, In the Mahám., pp. 235 Г, Pürnaka is 
mentioned as one of the four mahäyakshasenäpatis who guard the eastern quarter and as one 
of the four dharmabhrátris of the mahäräja Vaiéravana*. 


В 56 (709); Prares XXI, XLV 


Ow а coping-stone, now in the Indian Museum, Calcutta (A 81). Edited by Cunning- 
ham, PASB. 1874, p. 113; Beal, Academy Vol. VI (1874), p. 612; Cunningham, StBA. (1879), 
p. 95; 131, No. 20, and Pl. XLIV and LIII; Hoernle, TA. Vol. X (1881), p. 119, No. 2; 
Hultzsch, ZDMG. Vol. XL (1886), p. 62, No. 20, and PL; ZA. Vol. XXI (1899), р. 298, 
No. 20; JRAS. 1912, p. 404 Г; Barua-Sinha, BI. (1926), p. 94, No. 219; Barua, Barh. 
Vol. II (1934), p. 153 Е, and Vol, III (1937), Pl. LXXXIX (135); Lüders, Bharh. (1941), 
p. 134. 


Text: 
u[su](käro) Janak[o] гаа) Sivala dev? 
TRANSLATION: 
The arrow-maker. King Janaka. Queen Sivala (Sali). 


The labels enabled Cunningham to connect the relief in a general way with the 
Mahäjanakajätaka (No, 539), but it was only when the text of the Jataka had become avail- 
able that the scene could be identified with an episode in the second part of the story. King 
Janaka has turned ascetic and is wandering through the country followed by his queen. In 
vain he tries to persuade her to leave him. When they have reached the city of Thúna, 
Janaka comes on his begging tour to the house of an arrow-maker who is engaged in his work, 
Closing one eye, he is looking with the other to ascertain if the shaft of the arrow is straight. 
To the king the use of only one eye by the arrow-maker is a new proof for his conviction that 
a second person is a hindrance for attaining one's goal and he urges once more upon his 
wife the necessity of leaving him alone. The sculpture is an exact representation of the story. 

The name of the queen in the Gäthäs and in the commentary is Sizali, which occurs 
as a female name also in J. I, 34, 9; 40, 9, It has a parallel in Sivali, the name of a Thera 
frequently mentioned in Buddhist literature, Sivala in the label is therefore probably a clerical 
error for Sivali, though it may stand for Sivald or even Sivala (Sk. 572412), which is the name 
of an upäsikä in the Amarävatl inscription Lit No. 1268. 


Perhaps the name has been equalized with the name of another person called Vidhura who, in 
association with Sahjiva, forms the pair of main disciples of the arhat Kakusandha (see D. 2, 4; М. 1, 
333; the stanza 1, 337 =Theragathd 1187 fl.; 5. XV, 20, 5 (printed Sajiva); Nidänakathä, J. 1, 42, 26 
(read Vidhuro instead of Vidhüro, as in С“ С"). The Afahacadanasutra, however, the Sk. text corres- 
ponding to D. 2, 4, reads Vidura as the name of one of the main disciples of the Buddha Krakasunda, 
see Waldschmidt, Mahävadänasütra, p. 76. So Vidura seems to be the original form of the names of both 
= рака. The Vidhüra in Pili, as it appears in G. 3; 5; 6 of the Jataka is apparently a metrical 

igthening. 
>p. 235 purvdydm Ananda difayari chatodro mahäyakshasenäfatayah prativasanti_ye püroäh най rakshanti 
paripalayanti И (абаа Dirghah Sunetrah Parnakah Kapilas cha. 
р. 236 Vaisravanasya mahardjasya dharmabkratrindh namdni :Sätägirir Haimavatah Parnakah Khadirakovidah. 
By this Punnaka is proved to be a figure in the local stories of Eastern India. Also the poet of 
the Gäthäs causes in G. 44 Punnaka to call himself a person from Айа and so connects him with the East. 
"The last akshara is distinctly zi, not vi as read by all previous editors. 
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B 57 (691); Pares XXI, XLII 


Ow a coping stone, now in the Indian Museum, Calcutta, Edited by Cunningham, 
PASB. 1874, p. 111; StBh. (1879), p. 78f.; 130, No. 2, and Pl. XLVIII and LIII; Hoernle, 
14. Vol. X (1881), p. 119 £, No. 5; Hultzsch, ZDMG. Vol. XL (1886), p. 60, No. 3 and 
PL; IA. Vol. XXI (1892), p. 227, No. 3; Barua-Sinha, BZ. (1926), p. 78 fi., No. 189; Barua, 
Bark. Vol. II (1934), p. 82 ff, and Vol. III (1937), Pl. LXX (87); Lüders, Bharh. (1941), 
p. 153. 


Text: 
Maghädeviyajataka' 
TRANSLATION: 

The Jataka concerning Maghädeva. 


The story of King Makhädeva of Vidcha, as he is called in Pali, who, when his barber 
showed him the first grey hair from his head’, renounced his throne and became a hermit, 
is told in Sutta 83 of the М. The story was converted into a Jataka, the Makhädevajätaka, 
No. 9 of the Pali collection, which is briefly repeated in the beginning of the Nimijätaka 
(No. 541). The sculpture agrees exactly with the Jätaka. In the centre the king is seated 
in an arm-chair, with his hair hanging loosely on his shoulders. The barber presents him the 
hair which he has pulled out and the king accepts it with his right hand and turns his head. 
sideways to inspect it. A stand in the foreground carries the utensils of the barber, the 
shaving-basin and the brush. On the left of the king there is a person with folded hands 
in respectful attitude. He is apparently Maghädeva’s eldest son, to whom the king addresses 
the САША announcing his retirement from the world*. 

The name of the king has elicited much comment. In the Simhalese manuscripts it 
is generally Makhádeoa, whereas the Burmese manuscripts have Magghádeva and Magghadeva. 
But, as pointed out Бу Barua-Sinha, the Suttanta of the Majjhimanikäya is referred to in the 
Chullaniddesa, p. 80, as Maghädevasuttanta(sic), and in the Mahāvyutpatti 180, 31 we find 
Mahádeca. This is apparently meant for the name of the Videha king as it is followed by 
Nemi, the name of one of his successors. In the Sutanojätaka (No. 398) Makhädeva is also 
the name of a Yaksha, or rather of the fig tree in which he dwells. Here the Burmese 
manuscripts read Mäghadera. In the Snd.,p.352, Maghádeca occurs as the name of an ancient 
king. Hoernle takes Makhädera as the original form, while Barua-Sinha think that it goes 
without saying that Makhädera and Maghádeva are Prakrit forms of Mahädera. I am, on the 
contrary, convinced that the original form from which all others are distorted is Maghádeoa*. 
Maghádeva belongs to that class of names that are formed by adding deva to the name of a 
constellation; cf. from the Brühml inscriptions Pusadeod (821=А 120), Ройайга (205), Ha- 
ggudeca (29), Phagudeva (780=A 30), Phagudevá (870-<А 75),Bhäranideva (874=A 100), 
Sonadeva (177; 178). 


* Barua-Sinha: -jätakafm], but the алшийга is very uncertain. 

* For grey hair as messengers of death cf. R. Morris, РТУ. 1885, p. 62 ff. 

In the prose tale of the Jütaka the king informs fist ia son of his intention and then, in the Gatha, 
his ministers, but in the original tale the Gäthä was probably addressed to his son and the ministers did 
not appear at all, just as they are not mentioned in the Sutta. The representation of the Jätaka арра- 
rently follows the original version, fot at the side of the king and the barber, in the medallion, only a. 
man, elegantly clad, appears in respectful attitude. 

‘The Siamese printed edition reads Maghadeca throughout. 
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B 58 (706); Prates ХХІ, XLVII 


Ох a coping-stone, now in the Indian Museum, Calcutta (A 52). Edited by 
Cunningham, PASE. 1874, p. 112; StB}. (1879), p. 79; 131, No. 17, and Pl. XLVIII and 
LII; Hultzsch, ZDMG. Vol. XL (1886), p. 62, No. 17, and PL; ZA. Vol. XXI (1892), 
p. 226; 228, No. 17; Barua-Sinha, BI. (1926), p. 92, No. 213; Barua, Bark. Vol. II (1934), 
р. 139 Г, and Vol. Ш (1937), Pl. LXXXVI (127); Lüders, Bhärh. (1941), p. 135. 


Техт: 
bhisaharaniya jatakafın] 
TRANSLATION: 

The Játaka relating to the stealing of the lotus-stalks. 


The Játaka to which the label belongs was identified by Hultzsch with the Bhisajätaka 
No. 488 in the Pali collection. It contains an ancient legend referred to already in the 
ditareyabráhmana and told twice in the Mahàbharata*, which by the Buddhists was turned into 
a Jataka. In the Pali story the Bodhisattva is a wealthy brahmin who, together with his six 
younger brothers, his sister, a male and a female slave and a friend, has renounced the house- 
holders life and dwells as ascetic in the Himavat near a lotus-lake. The six brothers, the 
slave and the friend take turns to fetch lotus-stalks for food. He, whose turn it is, deposits 
the stalks he has gathered, divided into eleven portions, on a flat stone. The others then 
come up and cach takes his allotted portion and eats it in his own place. By this mode of 
life they gain time for practising their austerities. Ву the power of their virtues Sakka's world 
trembles, and the god resolves to find out whether they are really free from wordly desires or 
not. On three successive days he causes the Bodhisattva’s share to disappear. When 
the Bodhisattva accuses his companions of having stolen his lotus-stalks, they, each in his turn, 
clear themselves of the charge by swearing an oath in which they invoke temporal blessings 
on the thief. Three other beings who live near the hermitage, a tree-spirit, an elephant, and 
a monkey join the ascetics in the swearing, but with the difference that they hold out a 
miserable life for themselves in case they should have been the thieves. Then Sakka who 
invisibly attended the scene manifests himself, confesses what he has done, and returns the 
lotus-stalks. The Bodhisattva forgives him. 

On the coping-stone an ascetic is seen seated in front of his hut on a stone on which 
a skin is spread. A well-dressed man carrying a bundle of lotus-stalks approaches him from 
the right. Around him are a woman wearing an ascetic's dress, an elephant and a monkey 
squatted on the ground. The sculpture apparently represents the returning of the lotus- 
stalks by Sakka. Of the witnesses of the scene the sculptor has shown only threc—a female 
who is probably meant for the sister, the elephant and the monkey. He has certainly 
done so, not because he followed a different version of the story, but because he found it 
impossible to cram all thirteen into the narrow compass of the relief. 


В 59 (807): Prates XXI, XLII 
Ox a pillar, formerly at Batanmära, now in the Indian Museum, Calcutta (M 11). 
Edited by Cunningham, StBh. (1879), p. 58; 138, No. 94, and Pl. XXV and LV; Hultzsch, 
4A. Vol. XXI (1892), p. 239, No. 155; Barua-Sinha, BI. (1926), p. 97, No. 221; Barua, 


"ай. Br. V, 30, 10 f. 
“ми. XIII, 93, 1 fE, 94, 18. СЕ Charpentier, ZDMG. Vol. LXIV, p. 65 Œ, LXVI, p. 44 ff. 
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Ват. Vol. II, (1934), р. 152 f., and Vol. HI (1937), Pl. XC (134); Lüders, Bhärh. (1941), 
р. 159 Я 


Text: 
mugaphak[iya] j[à]tak[arh]' 
TRANSLATION: 

The Játaka relating to the dumb and paralysed (cripple). 


The Jätaka to which the label refers was identified already by Cunningham* as the 
Mügapakkhajätaka, No. 538 of the РАН collection, although he could not avail himself of the 
text. S. von Oldenburg? was the first to be able to compare the sculptural and the literary 
representations of the story. Та the Jataka it is told that the Bodhisattva is born as the much 
desired only son of the king of Benares, Temiya by name. One day, when he is one month 
old, they bring him to the king who is sitting in the court of justice. The king fondly em- 
braces his son, places him on his lap and plays with him, while at the same time he passes 
a sentence of death on four robbers. The Bodhisattva is terrified, and his fear increases, 
when, recollecting his former births, he remembers that once he has been a king who had to 
suffer thousands of years in hell for the deeds he had perpetrated in that position. In 
order to avoid becoming king again, he follows the advice of a goddess to pretend that he 
is deaf and dumb and unable to move his limbs, and although various means are tried to find 
out his true mental condition, he succeeds in living as a seeming idiot for sixteen years. At last 
the king orders his charioteer to carry him on a chariot to the forest and bury him there. 
When the charioteer is digging the grave, the prince suddenly opens his mouth, revealing 
his true condition and declaring his resolution to take the ascetic vow. The king, informed 
Бу the charioteer of what has happened in the forest, proceeds with a large retinue to the 
dwelling-place of his son, but his endeavours to lead him back to a worldly life are in vain. 
On the contrary, the discourses of the young ascetic make such an impression on the king 
that he also, followed by his wives and the citizens of the town, embraces the religious life. 

The sculpture represents three different stages of the story. In the upper left corner 
the king appears seated cross-legged on a round chair with the young prince on his lap and 
two attendants behind him.. Above this group there is the upper storey of a house with a 
balcony and a pinnacled roof, supported by two posts, evidently meant for the sabh in which 
the king is sitting. In the foreground there is the chariot with four horses, from which the 
prince, who is represented to the right of it, has descended. On his left side the charioteer 
is seen digging the grave with a hoc. In the right upper corner the prince in the attire 
of an ascetic, seated cross-legged between two trees, is conversing with the king who, attended 
Бу four of his courtiers, stands with folded hands before him. 

S. von Oldenburg was of the opinion that the scene could be explained in two ways—the 
sculpture represents either the king who visits his son, who has become an ascetic, or the prince. 


"Тһе third akshara is distinctly pha as recognized by Cunningham. The horizontal stroke of the 
¿sign of ki is preserved. The fifth akshara was read sa by Cunningham. Although it is much damaged, 
itis practically certain that it was ya. The ¿sign of ја and the amuvára of kari, though not quite 
distinct, are very probable. 

тр. 58. 


29408. ХУШ, p. 190 f. 
+ Barua, Вой. 11, p. 152 has totally misunderstood the representation. According to him the king 
sits in the chariot with a grown-up boy held up in his hands, In the scene below, Barua explains the 
rince as the chariotcer, and the charioteer, working with a hoe, as a departing ascetic. Anderson, 
ДАТ р. 118 £, however, has already described everything correctly- 
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who sees the ascetic in order to become his pupil, as it is narrated in the Tibetan version of the 
tale. I think the second explanation is out of question. The story in the Kanjur, translated 
by Schiefner,’ is a strongly modified version of the Játaka. For our purpose it is unnecessary 
to enter into discussion of ай the deviations. In any case the characteristic episode of the 
king's sitting in the court, which is proved Бу Gäthäs 37 and 38 to be an old component of the 
story, is missing in the Tibetan version. The place of the charioteer who has to kill the 
prince has been taken by the executioner. This is apparently a secondary alteration, for in. 
opposition to it here also the prince, in a stanza corresponding to G. 3 of the Pali, puts the 
question to the charioteer as to why he is digging the grave. In the Tibetan version further- 
more the conversation between the king and his son does not take place in the forest to which 
the prince has retired. The prince, on the contrary, returns from the spot, where he was to 
be buried, to the king's palace and from there he goes to the forest with the consent of the king, 
where he leads the life of an ascetic under the guidance of a Rishi. As the relief agrees in 
the first two points exactly with the older version attested by the Gäthäs and has nothing in 
common with the Tibetan narration it is impossible to presume that the artist followed the 
Tibetan version in the third scene. Also there is not the slightest ground to show why this 
scene could not be explained in the sense of the Pali Gäthäs. 5. von Oldenburg mentions the 
fact that in the Burmese Temiyajätaka the king visits the prince not in the forest but in a 
monastery as going against such possibility. But I cannot regard this objection as valid. 
The Burmese Temiyajütaka, which by the way has been composed only in 1787, is an 
adaptation of the Pali Jataka which generally very closely follows the original. When the 
author speaks of a monastery instead of ап абата he is probably no more aware of his 
deviating from his text than when he renders Aabbajati always “to become Rahan’, I take 
it as quite possible or even probable that the original narration of the Jätaka followed by 
the artist was more simple than the one now handed down to us in the prose. Such features 
as the construction of the ásrama by Vissakamma, the conversion of the king with his family, 
of all his subjects, and of two other kings may have been added later on’. The Gäthäs do 
mot contain anything of it, nor, on the other hand, anything which is opposed to the 
sculptural representation. 

In this case, quite exceptionally, the title borne by the Jätaka in the Simhalese tradi- 
tion and by the label is essentially the same. As the reading is distinctly mugaphakiya, not 
mugapakiya, it is unnecessary to discuss the absurd explanations given for mügapakz. The 
Pali term migapakkha has a parallel in mügapakkhika in С. 254 of the Nidänakathä, where it 
is said that the Bodhisattvas are never mägapakkkika. In the Jätaka the compound müga- 
pakkha occurs only in G. 55. In G. 4; 5; 33; 38; 54 pakkha is used by the side of maga, which 
shows that pakkha in mügabakkhika cannot represent Sk. paksha as suggested in the PD., where 
mügapakklika is rendered by ‘leading to deafness (sic), while Rhys Davids translated it 
*clased among the dumb’, In the commentary of the Jätaka (12, 26) pakkho is explained by 
pithasappi “опе who crawls with the use of some support" (lit. chair), which is used also instead 
of pakkho in the prose tale (4, 15). A more accurate explanation of pakkha is furnished by 
G. 33: 

nakat asandhitä pakkho na badkiro asotatá 
nûha ajivhatä mügo та тат mügam adhárayi 


* Tibetan Tales, p. 247 ff. 

+ Translated by R. F. St. Andrew St. John, JRAS. 1898, p. 357 f. 

3 The model for these additions was perhaps found in the story of Vissakamma's constructing the 
Kavittha-hermitage, told in the Sarabhafigajataka. See Lüders, Ват, pp. 112-119, especially p. 114. 

* “dumb but ripe’ or ‘where wisdom през in silence”, Barua-Sinha Г. p. 97; Barua, Barh, П, p. 152. 
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“I am not pakka, because I have no joints; I am not deaf, because I have no car; I am not 
dumb, because I have no tongue. Do not think that I am dumb’, It appears that pakkha 
denotes a person who is unable to move, who is paralysed. The term phaka (phakka) used in 
the inscription must be a synonym of pakkha, and this is confirmed by the Mop. (271, 121), 
where phakkalı occurs in a list of bodily defects, preceded Бу andhalah, jätyandhah, kundah, and 
followed by райрий etc. Probably phakka is the correct form which was changed into pakkha 
in Pali under the influence of the common term pakkhähata, * struck on one side ’, * paralysed *. 


B 60 (748); Prares XXI, XLIV 


Insorrprion of the middle panel of the middle face of the same pillar as No. A 62, now 
in the Indian Museum, Calcutta (P 29). Edited by Cunningham, StBh. (1879), р. 134, 
No. 37, and Pl. XIV and LIV; Hoernle, 4. Vol. X (1881), p. 259, No. 18, and Р1.; Hultzsch, 
ZDMG. Vol. XL (1886), р. 66, No. 55, and Pl. ; TA. Vol. XXI (1892), p. 231, No. 55; 
Barua-Sinha, BI. (1926), p. 86 f., No. 202; Barua, Bark. Vol. II (1934), p. 117 £, and 
Vol. Ш (1937), Pl. XXII (112); Lüders, ZDMG. Vol. XCIII (1939), р. 100 f; Lüders, 
Bhárh. (1941), p. 19 f. 


Text: 
Kadariki 
‘TRANSLATION: 
Kadariki (Kandariki). 


Barua and Sinha have identified Kadariki with the hero of the Kandarijätaka (341) 
which afterwards was embodied in the Kunalajataka (536; Vol. V, p. 437 Г). He is a king 
of Benares who is extraordinarily good looking. Nevertheless his wife falls in love with a 
hideous cripple. In one of her nightly visits to her lover the queen loses one of her ear- 
ornaments. The king, who has secretly followed her, picks it up and by this article 
is able to prove her misdemeanour. He gives order to behead her, but Pafichilachanda, 
his wise purohita, detains him from acting rashly. He persuades the king to undertake a 
journey through the whole of India in his company in order to become acquainted with 
women's ways, and the experiences they gather during their travels are sufficient to convince. 
the king of the innate immorality of womankind, so that after his return he pardons his wife 
and has her only turned out of the palace. The king of this Jätaka, which is the prototype 
of the introductory story of the Arabian Nights, is called Kangari in the Atthavannanä, 
while the queen appears there under the strange name of Kinnard. Barua and Sinha there- 
fore explained the Kadariki of the inscription as combined from Kadari and Ki, an abbrevia- 
tion of Kinnara. I have shown" that the name Kandari in the prose tale owes Из origin 
to a wrong division of the words Kandarikinnaranart in G. 21 into Kandari and Kinnaränarı 
instead of Kandarikin пагатат. The real name of the king therefore was Kandariki, exactly 
as in the inscription, while the queen was not named at all in the original story. Barua- 
Sinha’s identification is thus established beyond doubt, and it is only surprising that in the 
relief there is nothing to indicate the somewhat strained relations between the couple. The 
king and the queen stand side by side to all appearance in perfect harmony, the queen 
having put her right hand on the shoulder of her husband. The question as to what the. 
two persons hold in their hands has not been solved. Anderson (Cat. I, p. 69) mentions 
that the woman in her left hand carries a bird that has lost its head, while the man holds in 


* ZDMG. XCII, p. 101 ff. 
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his left hand a flower-spike and in the right hand, which hangs by his side, a small round 
object. Barua (Ват. II, р. 117) maintains that the bird in the hand of the woman is a 
pigcon or a dove and that the man does not hold a flower but a hawk on his breast. He 
points out that according to the Diy. p. 300 the pigeon is the symbol of raga and further 
asks whether the attributes should not mean that the king like a hawk swooped down upon 
the turtle-heart of the queen given away to another man. The pictures accessible to me do 
not allow to judge the value of the different interpretation. The hawk in Barua's explana- 
tion may owe its existence more to the wish for an ingenious comment than to the observation 
of what is really represented. Perhaps the object in the king's hand, interpreted as hawk, 
is the lost ear-ornament of the queen which as corpus delicti plays such an important part 
in the story. If Barua is right that the queen has only one ear-decoration—it is not to be 
verified from the pictures—it would show that the artist represents the loss of one ear-ring 
in exact comformity with the Jätaka text. 


B 61 (749); Prares XXI, XLIV 


Inscription on the lowest panel of the middle face of the same pillar as No. A 62, now 
in the Indian Museum, Calcutta (P 29). Edited by Cunningham $tBh. (1879), p. 134, 
No. 38, and Pl. XV and LIV; Hoernle, ГА. Vol. XI (1882), p. 26 Е, No. 21, with an addi- 
tional remark by Beal, ibid. p. 146; Hultzsch, ZDMG. Vol. XL (1886), p. 66, No. 56, and 
Pl; IA. Vol. XXI (1892), р. 231, No. 56; Barua-Sinha, BZ. (1996), p. 89 Г, No. 209; Barua, 
Ват, Vol. II (1934), p. 132 f, and Vol. III (1937), Pl. XXII (123); Lüders, ZDMG. Vol. 
XCII (1939), p. 98 #.; Lüders, Виа. (1941), p. 19 f. 


Text: 


1 Vijapi' 
2 vijadharo 


TRANSLATION: 
The Vidyadhara Vijapi (Vijalpin ?) 


The panel shows the figures of a man and a woman, both well-dressed. The man is 
standing and engaged in winding (or unwinding) his turban. The female figure on his 
right is seated on a stone and. holding some flowers in her raised right hand. The back- 
ground is filled with rocks, and in the right corner there is a strange object lying before a tree. 
It is of oblong shape, placed aslant, with a head-piece in the centre flanked on each side by 
a smaller protuberance. It seems to be wrapped up crosswise with cords, just as another 
oblong object of smaller size, which is half covered by the larger one. Barua and Sinha 
have identified the two persons of the relief with the Vidyädhara and the wife of the Dänava 
who are the chief actors in the Samuggajätaka (486). The Jataka is the oldest version 
of a tale that has found its way into the introductory story of the Arabian Nights. A Dänava 
has captured а beautiful girl and has made her his wife. In order to keep her safe, he puts 
her in a box which he swallows. One day he wishes to take a bath. He goes to a tank, 
throws up the box and lets the girl bathe first. He then bids her to enjoy the open air and 
himself walks off to the tank. At this moment a Vidyädhara comes flying through the air. 
The woman invites him by signs to descend and places him in the box, into which she slips 


° This is the reading of Hultzsch. Cunningham read vajapi, Hoernle vijati. The first akshara is 
clearly vi, the second almost certainly ja, although the form of the letter differs from the ja of the second 
line. The third akshara can be read only pi. The word is engraved by another hand than vijadiaro. 

* Beal's identification of the two figures with Sumedha and his wife is out of question. 
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herself when the Dänava returns. The demon swallows the box again without examining 
it, and it is only by an ascetic gifted with supernatural sight that he is informed of what has 
happened. He throws up the box, and as soon as he has opened it, the Vidyádhara 
muttering a spell flies up into the air. According to the Atthavannanä the faithless wife is 
turned away by the Папата. 

I think that Barua-Sinha's identification may be accepted. In that case the strange 
object mentioned above may be suitably explained as being an attempt to represent the box 
opened with its lid lying in front of it. Barua's suggestion that it represents the armour and 
dagger of the Vidyädhara is not convincing. The rocky landscape also would be арр 
priate to the situation. Perhaps the sculptor has represented the Vidyadhara as arranging 
his dress before entering the box. - Barua-Sinha's explanation gains in probability if we 
remember that the upper panel shows a couple, the female partner of which is regarded as the 
type of an adulterous wife. It would therefore seem to be quite likely that the sculptor 
should have chosen a similar couple also for the lower panel. 

The meaning of vijapi remains doubtful —Hoernle's reading vijafi is impossible, and 
even if vijapi were takenasa clerical error for zijati, the meaning of the word would not become 
much clearer, as vijati cannot easily be explained as a derivation from vijatayati in the sense 
of ‘unravelling’ or ‘unwinding the head-dress’. Hultzsch took Vijapi as the name of 
the Vidyädhara which he traced back to Sk. Vijayin, but there are considerable phonetic 
difficulties implied in this derivation. In my article in the ZDMG. I have discussed Sk. 
Vidyävin, Vidyävid or even Vidyäjalpin as possible Sanskrit equivalents of the name, but the most 
probable original form would seem to be Vijalpin, which would have a parallel in Vijalpá, the 
name of a malignant spirit mentioned in the Märkandeyapuräna 51, 50 ff. However, it cannot 
be denied that none of these explanations of vijapi is quite satisfactory and convincing. 


B 62 (881); Prares XXI, ХЫП 


Ох a rail-bar, since 1959 in the Bharat Kala Bhavan, Banaras. The inscription is 
incised above No. A 104. First edited by Cunningham SiBA. (1879), p. 142, No. 66, 
and Pl. XXXIV and LVI; Hultzsch, ZDMG. Vol. XL (1886), p. 76, No. 156; 14. Vol. XXI 
(1892), p. 239, No. 159; Barua-Sinha, BT. (1926), p. 61, No. 165; Lüders, Bhárh. (1941), 
pp. 73-79. 


*Lüders’ treatment of this inscription (В 62) has been lost. But we find a detailed note by him 
on the story of Timitimiñgila in his book Bhärk. L.c., of which the text below is an English translation. 
Lüders begins stating, that the originalof the medallion depicted in Cunningham's book PL. XXXIV,2 
was lying buried under the walls of the palace at Uchahara. Cunningham had excavated it for a short 
While and took it impresion from which was prepared the sketch published by him. O the inscription, 
which it bore, only Cunningham's eye-copy was available up to 1959 when the stone was recovered. 
An inked impression received in September 1959 from Rai Krishnadasji, Curator of the Bhärat Kalä 
Bhavan, is read by Dr. D. C. Sircar, Government Epigraphist, Ootacamund, in an article prepared 
for EL, Vol. I (1959/60), as follows: timitimi[rm]gilakuchhimhä [аео] тень Маат. 
deofejnam. Regarding the eye-copy Dr. Sircar says, that it “is defective since ark between the 
aksharas fi and mi, represented in it as a clear ra, does not appear to be a letter at all on the impres- 
sion. Itis too close to mi considering the space between any two other letters of the record. We have 
also to note that the said vertical mark actually continues beyond the proper upper end of the 
supposed га. The mark is again not as deep as the incision of the letters of the record... , . The last 
word was read as Mahadeoinar on the basis of the same cye-copy and the genitive plural in it was 
regarded by Cunningham as used in the instrumental sense. Hultzsch regarded «фоёлай as a mistake 
for edecena, There is, however, no d-mátrd attached to г in the word. On the other hand it exhibits 
a damaged стана.” Dr. Sircar is also of the opinion that the anusvära-like mark with na in 
Mahádezanam might be due to a flaw in the stone, The reading of Dr. Sircar is in complete confor- 
mity with the reconstruction given by Lüders. 
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Text: 
tiramitimigilakuchhimha Vasuguto mächito Mahadevánarà 
(timitimirhgilakuchchhimha Vasugutto mochito Mahädevena) 
TRANSLATION: 


Vasuguta (Vasugupta) rescued by Mahádeva from the belly of the sea-monster 
(timitimirigila). 

Chavannes identified the scene represented with a storyin the Tsa-p'i-yu-king. 
Foucher* showed the story also to be in the Divyävadäna and the Mahävastu and it appears, 
as Barua and Sinha* have noted, as well in Kshemendra's Bodhisattvävadänakalpalatä. 

The Chinese version is the shortest and the most simple. Five hundred merchants 
start on a sea-voyage. The ship comes near a giant fish which swallows the waves together 
with all living animals contained in them. With an irresistible force the ship also is drawn 
into the throat of the gigantic fish. In vain the merchants pray to the different gods, whom 
they worship. Then the captain of the boat (sa-po=sárthavaha) says to them that he knows 
of a great god called Buddha. They should pray to him in place of other gods. There- 
upon ай the merchants together shout ‘namo Buddhäya’. In this way the fish learns that a 
Buddha has again appeared in the world. It realizes that it would be improper to do any 
harm to the living beings. It therefore shuts the mouth so that the water begins to flow back 
and the ship is saved. The fish really has been a monk in its former birth. The name of 
the Buddha reminds it of its former existence and this led it to the decision to spare the 
life of the beings. 

In the Dio). the story forms an introduction to the Dharmaruchyavadäna (228, 21 Ж). 
"The monk Dharmaruchi was a giant fish in his former birth. The story points in essence to 
only one variation. Here the Buddha himself joins in the action to some extent, As the 
merchants, on the advice of some updsaka, shout ‘namo Buddhàya', the Buddha, who 
stays in the Jetavana, hears the сай with his divine ear and arranges that the giant fish, 
Timiügia ог Timiti ila, also hears it. The reference to Timiñgila's formerly being 
а monk is missing in the story itself. But in the second part of the Avadäna, where the 
different former existences of Dharmaruchi are narrated in details, it is described that he was 
а monk in the time of the Buddha Diparhkara as well as in the time of the Buddha Kraku- 
chchhanda, And at the end of this story it is mentioned of him that on hearing the word 
Buddha in later times he would remember his former births. 

Tt is unnecessary to narrate in detail the могу in the Bodhisattvavadanakalpalata, because 
the Dharmaruchyavadäna (No. 89) is only a metrical version of the Avadäna in the Рі, 
having the same title and keeping close to the original. 

In the Mou. (1, 244, 19 f.) the story of the giant fish is likewise connected with the 
Dharmaruchi legend, but it shows a few peculiar features. The head of the five hundred 
merchants here bears the name Thapakarni ог Sthapakarnika‘, At the moment when 
the merchants call the different gods, the venerable Pürnaka observes it. He flies up from 
the Tundaturika mountain and appears in the air above the ship. The merchants cry: 
“Bhagavan, Bhagavan, we take refuge with you”! But the Sthavira answers them that 


"Contes I, р. ХП, II, p. 51 8. 

* Mémoires concernant l'Asie Orientale, T. III, р. 8. 

? BI. p. 61 f. 

‘Variations Thopakarnika, Stidpakargika, Sthapakandika, 
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he В not the Bhagavat, but only a Srávaka. They all should cry with one voice ‘namo 
Buddhasya 1” They doit. When Timitimiügila hears the name of the Buddha it remembers 
that at a time, lying indefinitely back, when it was the brahmin Meghadatta, it had heard 
of Buddha Dipamkara from his friend Megha‘. The further continuation of the story is 
the same as in the other versions. When the gigantic fish starves itself to death, it is reborn as 
Dharmaruchi. 

The version of the Mou. is influenced, as already observed by Senart, by a similar story 
known from the Pürnävadäna in the Div. (24, 9 f£). The rich merchant Bhava in 
Sürpäraka has four sons Bhavila, Bhavaträta, Bhavanandin and Pürna. The first three, 
born of a wife of equal rank, are fond of adorning themselves richly. When the father 
reproaches them for their extravagance, they do away with the jewels they wear as car-decora- 
tion, and put on in succession an ear-decoration made of wood, of stava”, and tin, with the vow 
not to wear again the ear-decoration of precious stones as long as they have not earned 100,000 
pieces of gold. Since that time they are called Darukarnin, Stavakarnin and Trapukarnin. 
Pürna, born of a slave girl married by the merchant, remains a bachelor, enters the Buddhist 
order, and lives as a monk in the country of the Sronáparántakas. Later on Dárukarnin 
goes on an expedition with a party of other merchants in order to bring the Gosirsha-sandal- 
wood. The Yaksha Mahesvara, to whom the forest of sandal trees belongs, raises a storm. 
The merchants in their distress appeal to all the gods. Därukarnin alone docs not take part 
in the general excitement. When asked he explains to his companions that he is remem- 
bering with repentance his brother Рагра, who had warned him against the sea-voyage. 
On hearing this, the merchants shout with one voice: * Adoration to the venerable Рйгра?! 
А goddess informs Pürna that his brother is remembering him in distress. Рйгра meditates 
and appears sitting crosslegged in the air above the ship. The storm ends. MaheSvara asks 
Pürga about the explanation of the miracle, and when he is informed in the course of the 
conversation that a Buddha has appeared in the world he keeps quiet. The merchants 
are able to return home to Sürpäraka with their load of sandal. There Pürna builds the 
palace of sandalwood, called the Chandanamäla, for the Buddha. Furthermore it is narrated 
how the Buddha, journeying through the air, visits Sürpäraka and is received solemnly in 
that palace Бу the king and his four brothers. Asvaghosha must have known a version of 
the Avadána in which Stavakarnin, and not Dárukarnin, was mentioned as the head of the 
merchants, and also he, and not Pürna, as the one responsible for the building of the palace 
ofsandalwood. In the Buddhacharita 21, 22 f. it is said in the list of the conversions by the 
Buddha, according to Johnston’s translati Then He went by His magic powers to the 
city of Sürpäraka and in due course instructed the merchant Stavakarnin*, who, on being 
instructed, became so faithful that he started to build for the Best of seers a sandalwood 
Vihära, which was ever odorous and touched the sky”. From this version of the Рагра- 
vadäna obviously is taken the name Thapakarni or Sthapakarnika, as wellas the 
intervention of Pürnaka in the story of Timitimingila of the Mou. 

In the medallion one sees the giant fish into whose throat the ship occupied by three 
persons is sliding in. Other fish, shown with their heads down, suggest that the whirlpool 
is attracting the ship. Above, the ship* appears a second time, as it is bound homewards 


"Та the Dizy-, Meghadatta appears with the name Mati, Megha with the name Sumati. 
* The meaning of дага is not known. Burnouf may be right when he translates it as ‘lac’. 
According to Johnston, AO. XV, р. 291: Tib. эла stad, apparently error for та stod. 
*The artist, however, depicted only one boat. What Foucher, p. 43, would е to explain as ropes 
with rings for keeping the boat in the state of balance are surely, а has already 
p.124, rudders. It is doubtful whether the details in the sketch are exactly reproduced, 
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in safety. So far the depiction agrees with the literary tradition. But the inscription 
near it shows that a new version of the legend is intended here. Cunningham (р. 142) 
read it—Tiranuti Мї а Kuchimha Vasu Guto Machito Mahadevanam. According to his eye- 
copy on Pl. LVI, it reads—tirami timigilakuchhimha Vasuguto mächito Mahadevánar. Hultzsch* 
restored it to — Маты timimgilakuchhimhá Vasuguto mocito Mahédevena— Vasuguta 
(Vasugupta) rescued to the shore by Mahadeva from the belly of the sea-monster". I do 
not believe that the restoration of tirami to tiramhi is correct. As the encounter with the giant 
fish takes place in the high sea, far from the shore, it cannot properly be spoken of as a rescue. 
“to the shore". Besides it seems doubtful to me whether the locative tiramhi could be used 
in connection with mochito in the accepted sense, Further on the locative of the -а stem 
in the language of the inscriptions does not elsewhere show the pronominal ending, but 
always ends in -e: raje A 1, susäne B 64, Abode В 69, Nadode B 70, Nadode pavate В 73, B 74, 
Nadodapäde B 76, Himavate B 79. I am therefore convinced that Cunningham in his eye- 
copy has not overlooked the “à”, inscribed below in * mhi °, but that he erroneously took some 
stroke behind the first И as standing for the aksharara. I am also convinced that in the 
beginning of the inscription we have to read timitimirigilakuchhimha". 

Whatsoever we may think about it, the hero of the story in this version is in any case 
called Vasugupta, and the saviour from the calamity is named Mahädeva. In the first 
instance one may suppose that Mahädeva is the name of some personality corresponding to 
Púrnaka in the version of the Mou. But the Mahadeva mentioned here is clearly the same 
person, who in a different inscription (B 81) to which we have to refer later on, receives 
the attribute * bhagavat”. Thus it must be the name of the Buddha’, The designation 
of Buddha as * the great god” does not occur, as far as I know, elsewhere in the Buddhist 
literature. The Мор. 1, 16, only gives * devatideoa’ which appears for instance in the Divy. 
391,4. In our inscription Mahadeva is chosen perhaps under the influence of the text which 
the sculptor was going to follow, In any case, as already mentioned, the expression is used 
in the Chinese version of the story in order to show the Buddha’s foremost rank at the head 
‘of the other gods. When the merchants appeal to the other gods in vain, the sarthavaha (in 
Chavannes’ translation) says: * I know one great god who is called Buddha’, 


*Probably in the inscription the long vowels and the anusoära hı i i 
also be possible that the last word was д ВА 
? Hultzsch rightly remarks: “ Mahadeva probably refers to the Mahäsatta or Bodhisatta ”. 


5. B 63-67 INSCRIPTIONS ATTACHED TO JÄTAKA-OR AVADANA- 
SCENES NOT YET IDENTIFIED: 


В 63 (692); Prares ХХІ, XLII 


N a coping-stone, now in the Indian Museum, Calcutta, Edited by Cunningham, 
StBk. (1879), p. 97; 130, No. 3, and Pl. XLVIII and LIII; Hoernle, ZA. Vol. X 
(1881), р. 120, No. 6; Hultzsch, ZDMG. Vol. XL (1886), p. 60, No. 4, and Pl.; ZA. 

Vol. XXI (1892), p. 227, No. 4; Barua-Sinha, BZ. (1926), p. 84, No. 198; Barua, Barh. 
Vol. П (1934), p. 108 f. and Vol. ITI (1937), Pl. LXXVIII (104); Lüders, Bhärh. (1941), p. 3. 


Text: 
Dighatapasi sise anusäsati 
"TRANSLATION: 
Dighatapasi (Dirghatapasvin) instructs his pupils*. 


The relief is a vivid representation of the contents of the inscription. On a raised 
platform to the left an ascetic is seen sitting cross-legged. He no doubt is the teacher Dighata- 
pasi of the inscription and his upraised right hand shows that he is just instructing his pupils 
sitting before him on the ground, four of whom are represented to the right side of the relief. 
“The presence of a tree in the back-ground shows that the preaching is going on in the open 
air. Underneath the tree a pot and some other utensil, probably belonging to the ascetic, 
are to be seen. The teacher is characterized as an ascetic by the abundant matted hair 
fastened ina knot. Similarly the four pupils do not wear a turban as the other worldly men 
normally do, but have their long hair rolled into a knot. Only one pupil who is to be seen 
from behind in the middle of the relief lets his hair fall loose on his back*. This fact induced 
Barua to infer that this pupil is a female one, whereas in the opinion of Cunningham all the 
four pupils are females. Cunningham was led to this opinion by his reading isise in the 
inscription which he interpreted as ‘female Rishis’. We do not see any necessity to believe 
that any one of the four pupils is a female one, and the form sise (acc. pl. masc.) makes it 
probable that all of them are male ones. 

Cunningham already took Dighatapasi as a proper name and identified the ascetic with 
Dighatapasd, a Nigantha and follower of Nätaputta, mentioned in the Upalisutta (56) 
of the М. (I. 371 ). The sutta tells that Dighatapassi once visited the Buddha at Nalanda, 
and had a discussion with him. He gave a report of this to Nátaputta which resulted into 
a discussion between the Buddha and Upali and the subsequent conversion of the latter. 
"There is no connection between this story and the representation in the relief. So Barua 
rejected to see in the ascetic the Jaina recluse Dighatapassi and translated the inscription 
+ The venerable ascetic instructs his pupils’ taking Dighatapasi as an epithet instead of a proper 


"The fragmentary inscription No. B 81 probably also belongs to this group. 

*Liiders’ treatment of this inscription (B 63) has not been recovered. 

э This is the translation of the inscription by Lüders in his List, 

^ Barua says that the three pupils to the right hold * two small stick-like things’ in their hands. This 
сал only be said of one of them who is depicted the lowest of the three; the two others do not seem to 
hold sticks. The middle one has his right hand and fore-finger raised, as if he is pointing out something 
and the third one is talking to the ascetic emphasizing his words with both of his uplifted hands. 
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name It seems, however, unbelievable that digha can mean ‘venerable’, and it is more 
probable that the explanation in MA. III, 52 is correct where it is said * Dighatabassi ti 
dighattà аа laddhanámo”, that Dighatapassi received his name on account of his long 
stature, Lüders takes the word as a proper name in his List and further asserts in Bharh. 
Р. 3, n. 4, that Dighatapasi cannot mean © the venerable ascetic’ but is apparently a proper 


name. 
B 64 (697); PLares XXI, XLVI 


Ох а coping-stone, now in the Indian Museum, Calcutta (A 23). Edited by Cunning- 
ham, StBh. (1879), р. 96; 130, No. 8, and Pl. XLVII and LIII; Hultzsch, ZDMG. Vol. 
XL (1886), p. 61, No. 9, and Pl. ; 14. Vol. XXI (1892), p. 228, No.9; Barua-Sinha, 
BI. (1926), p. 83, No. 195; Barua, Bark. Vol. II (1994), p. 97 f and Vol III (1937), 
Pl. LXXV (97); Lüders, Zhärh. (1941), p. 3. 


Техт: 
Asada vadhu susäne sigälanati. 
TRANSLATION: 
The young woman Asada (454414). The announcement to the jackals on the burial-ground. 


The sculpture shows a woman seated on a tree to which she clings with both hands, 
She is evidently addressing three jackals sitting below under another tree. In the foreground. 
a man is lying either slecping or dead, but as according to the inscription the scene is a burial- 
ground, he is probably meant for a corpse. 

Cunningham’s suggestion that the sculpture refers to the story of the origin of the Koliyas 
as told in 584, p. 354 ff, cannot be accepted. The scene of that story is not a burial-ground, 
but a forest. The name of the leprous princess is not Авива, but Piyi, and she docs nor 
live on a tree, but in a pit. The man lying on the ground cannot be king Вата, who does 
not appear in that situation in the story, and there are no jackals connected with the legend. 
Barua-Sinha think that the label may perhaps be taken to refer to а scene of a Jätaka- 
episode similar to one of ће Asilakkhanajataka (No. 126). It is unnecessary to enter into 
the details of that Jätaka, as the similarity is very small. The scene of the Jätaka story, 
itis true, is a burial-ground, but neither the sitting of the woman on the tree nor the presence. 
of the jackals agrees with it. 

As long as the story represented in the relief has not been identified, the meaning of the 
last two words of the inscription cannot be established with certainty. As Яай can hardly 
be a verbal expression, the words seem to form a compound. Hultzsch was inclined to take 
sigalañati as a clerical error for sigäle ñati=Sk. frigalài ан, who has observed the jackals’. 
But this is extremely improbable, since the term sigale бай could only mean “the habitual 
observer of the jackals’, which, of course, is out of question. Barua-Sinha translate: * The 
woman Ashädhä, the jackals in a funeral ground, (her) kinsmen’, taking Лай as the equi- 
valent of Sk. jiäti. Т agree with Barua-Sinha in dividing the label into two parts, which is 
supported by the fact that Asada vadhu is separated by а blank from the rest of the inscrip- 
tion, but I would prefer to derive Яай from Sk. Мари and to refer sigdlafati to some 
announcement made by the woman to the jackals, 


Harun gives the choice to identify the representation either with the Mülapariyäyafätaka (245) 
Fite Titirajätaka (438) ° both giving an account of a far-famed asectic teacher instructing his pupils. 
These identifications are too vague to be convincing. See above Introduction p. X 

110 seems very probable that the woman sitting on the tree makes an appeal on behalf of the man 
lying on the ground (sleeping or wounded?) to the jackals looking up at her 


INSCRIPTIONS ON JATAKAS AND AVADANAS (UNIDENTIFIED) 161 


Азаја is Sk. Ashädhä, with the usual inaccurate spelling of d instead of dh, and an 
abbreviation of some name such as Asälhamittä, The name belongs to the large class of 
personal names the first part of which is formed by the name of an asterism; whygit should 
be taken to mean “the buxom’, as suggested by Barua-Sinha, I am unable to see. 


В 65 (702); Prates ХХІ, XLV 


Ox a coping-stone, now in the Indian Museum, Calcutta (A 114). Edited by 
Cunningham, PASB. 1874, p. 112; Cunningham, StBA. (1879), p. 93 Е; 131, No. 13, and 

і Pl. LIH; Hultzsch, ZDMG. Vol. XL (1886), p. 61, No. 13, and Pl; JA. Vol. XXI (1892), 
р: 298, No. 13; Barua-Sinha, BI. (1926), p. 58 £.; 101, No. 160; Barua, Bark. Vol. II (1934), 
р. 99 f£, and Vol. ШТ (1937), Pl. LXXV (98 and 98 a); Lüders, Bhärh. (1941), p. 6. 


Text: 
jatilasabha 
TRANSLATION : 
The assembly of the Jatilas (ascetics wearing matted hair). 


‘The sculpture to which the label belongs is a fragment. It shows on the left a tree 
among wells, on the right a recess with a short-haired man of whom only half of the head 
and upper part of the body is preserved. Cunningham’s identification of the sculpture with 
the conversion of Uruvelä Kassapa and his two brothers is very improbable. Barua has 
tried to complete the fragment by the photograph of a lost fragment which bears the figure 
| of an elephant’, and in his search for a suitable subject of the sculpture he has hit on the 
| Indasamänagottajätaka (No. 161) or the Mittämittajätaka (No. 197) both of which contain 
the story of a täpasa who was killed by his pet elephant. But this identification cannot be 
accepted as a glance at the figure 98a on plate LXXV in Barua's book will be sufficient 
to show that the two fragments do not go together. 


B 66 (788); Prates XXIL XLIV 


Os the right outer face of the same pillar as No. B 55, now in the Indian Museum, 
Calcutta (P 28). Edited by Cunningham, 5483. (1879), p. 137, No. 76, and Pl. XIX and 
LIV; Hultzsch, ZDMG. Vol. XL (1886), p. 70, No. 87, and PL; 14. Vol. XXI (1892), 
р. 234, No. 87; Barua-Sinha, BJ. (1926), p. 56, №. 157; Barua, Barh. Vol. II (1934), p. 23 ff, 
and Vol. III (1937), Pl. XXII (17d) and XLI (41); Lüders, Bhärk. (1941), p. 7. 


Text: 


Bramhadevo mänavako 
TRANSLATION: 
The young Brahmin Bramhadeva (Brahmadeca). 
The story represented in the sculpture is not known. The preserved portion of the 
relief is divided into three compartments. In the upper compartment there is a large building 


surrounded by a railing. In the windows and the arched recesses behind the balcony of 
the upper storey the faces of a number of women are visible. From the gateway in the left 


* According to Barua there are visible at the feet of the elephant some burning fire altars. I am not 
able to recognize anything of it in the photographic reproduction. 
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corner issues a man mounted on an elephant. On the right four well-dressed men are 
standing in a line. The foremost figure of the four holds a small object in his left hand, 
while his right hand is uplifted. As the man on the elephant also has his right hand raised, 
they are apparently talking together. The three men on the left of the speaker seem to bring. 
presents, each holding a tray, the first filled with small round objects, perhaps pearls, 
the second with square coins, and the third with necklaces. 

In the middle compartment the four men appear again in a line, but this time mounted 
on elephants decorated with bells hanging down before their foreheads, The first in the row 
from the right is holding up a tray with coins, while the third, who seems to be the most 
prominent person, is distinguished by a parasol and a chauri carried by an attendant whose 
head is visible in the background. Before the line of elephants another elephant is kneeling. 
He is held down with the ада by a man of whom only the head is seen, the body being 
hidden behind a tree which belongs to the lower scene. This is evidently the same man. 
who in the first scene is riding on the elephant, and from the label it appears that he is the 
young Brahmin Bramhadeva. 

In the lower compartment, of which only the upper portion is preserved, Bramhadeva 
Ís seen once more kneeling before a throne placed under a tree and surmounted by a parasol 
with pendants hanging down on both sides, while behind him the four men are standing 
again in a line with their hands joined in devotion. Anderson states that the tree is the 
Bodhi tree of the historical Buddha, but I doubt very much that this is correct, as it does not 
show distinctly the characteristically pointed leaves of the Ficus religiosa. 

Of the rest of the sculpture only the head of a person is still visible below the throne. 
Whether it belongs to the scene above or to another scene in continuation of the story in the 
lost portion of the sculpture cannot be made out. 

Barua and Sinha translated the label * the young [Rüpa-]Brahma deity Subrahma’, 
for which later on Barua substituted * the youthful Rüpa-brahma deity”. Barua is of opinion 
that the relief illustrates the concluding part of Siddhártha's battle with Mara, the congra- 
tulations of the Brahmakäyika deities, with Subrahmä at the head". This interpretation 
would hardly convince anybody, even if it were not based on the palpably wrong translation 
of the inscription. 

B 67 (710); Prates XXII, XLV 
Ow a coping-stone, now in the Indian Museum, Calcutta (A 98). Edited by Beal, 
Academy Vol. VI (1874), р. 612 (comp. Fergusson, ibid. p. 637, note); Cunningham, $tBh. 
(1879), p. 94 £; 131, No. 21, and Pl. XLV and LIII; Hoernle, ZA. Vol. X (1881), p. 119, 
No. 3; Hultzsch, ZDMG. Vol. XL (1886), p. 63, No. 21, and PL; 74. Vol. XXI (1892), 
р. 229, No. 21; Barua-Sinha, BZ. (1926), p. 82 Е, No. 194; Barua, Bark. Vol. П (1934), 
р. 95 f£, and Vol. Ш (1937), Pl. LXXII (96); Lüders, Bhärk. (1941), p. 88 £ 
Texr: 


chitupadasila 


‘Cat, I, р. 58. 
ЗА similar Сет has been given even before Barua by Coomaraswamy. In JRAS. 1928, 
391 Coomaraswamy reads thc inscription Bra(ä)ma desa mánapako and translates it “the youthful 
Brahma (entreats е Buddha to teach)”. He remarks further оп“ Brahma is distinguished by his long 
coiled locks and absence of a turban; as described in the Zalitzz., where he is designated Sikhi Мана: 
шинж " The story UTER ae ю eam the law is found in Lalitaz. 393, 20 ff. But I 
not see that anything said about his physical appearance, and the attribute тавагаќа, 
which is totally out of place for a Mahäbrahman, has not beca given to Bim. 
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TRANSLATION: 
The rock of miracles and portents (or miraculous portents). 


The meaning of the inscription can hardly be definitely established as long as the 
subject of the relief has not been identified. The sculpture represents a game in which on 
either side two persons take part. A gaming-board containing 36 squares is drawn on the 
flat surface of a rock, which splits into two, engulfing the two men on the right and perhaps 
also the tree under which they are sitting. ОГ the two men on the left, one is raising his 
right hand which indicates that he is speaking, while the other is seated crosslegged. Before 
him lies a small square object which looks like a punch-marked coin, but may be a stone used 
for the game. Six similar pieces are lying to his left. In the background there is a square 
block ornamented with three-forked symbols. 

Regarding the text of the inscription, Hoernle is in doubt whether sila stands for sila 
(Sk. silā) or for ат (Sk. fîlan). The scuplture leaves little doubt that it is the word for rock 
(Sila); this has been assumed by Hultzsch. Hoernle’s suggestion to refer chitupdda to the 
gaming board and to explain it either as chatushpäda or chitrapäda certainly misses the mark. 
The mistakes of the sculptor which Hoernle has to assume are quite improbable and I do 
not understand how far these two expressions could suitably designate the gaming board. 
Chittuppäda literally * arising out of a thought’, “wish”, ‘ intention ° is a word used often in 
Pali; in connection with sila, however, it does not yield any meaning. But uppäda is in 
Pali also a normal representative of Sk. utpáta' * abnormal phenomenon " and thus it is most 
probable that chitupädasila represents Sk. chitrotpätafilä. «А rock of wonders and of abnormal 
phenomena’ or ‘a rock where miracles and portents happen’ would seem to be quite an 
appropriate name for a rock which suddenly зріз". The strange block with three-forked 
symbols has its counterparts in the sculptures described under Nos. B 73 and B 74 which 
represent scenes on mount Nadoda. It is therefore not unlikely that the gambling scene also 
has to be localized on that mountain very rich in miracles. This suggestion is however 
uncertain as long as the story has not been found in literature. Certainly the relief does 
not illustrate the Littaj. (91) as Barua thinks. There is not the slightest similarity between 
the Játaka and the sculpture, and that the label cannot be translated as ‘ the gambler fond 
of the square-board game’ needs scarcely be mentioned. 


"Usually it appears in connection with supina and lakkhana; D. 1, 9, 4; Sn. 360; 7. 87, 1; 546, 216; 
Mil. 178. 

"This explanation is already given by Hultzsch, 14. Vol. XXI (1892), p. 229, note 25, where he 
translates: " E E Jatra зӣ Sila, ° the rock where miraculous portents happen'". Не further 
remarks: “ Jada represents both рада and ира". 


6. B 68-69 INSCRIPTIONS ATTACHED ТО THE REPRESENTATIONS OF 
CHAITYAS 


В 68 (699); Prates XXII, XLVII 


Ха coping-stone, now in the Indian Museum, Calcutta (A 29). Edited by Cunningham, 
StBh. (1879), p. 94; 131, No. 10, and Pl. XLII, 4 and LIII; Hoernle ZA. Vol. X, 
(1881), p. 118 Г, No. 1; Hultzsch, ZDMG. Vol. XL (1886), p. 61, №. 11, and PL; ZA. 

Vol. XXI (1892), p. 228, No. 11; Barua, PASB. New Ser. Vol. XIX (1924), pp. 350-352, and 
Pl. XV, 2; Barua-Sinha, BZ. (1926), р. 85 f., No. 200; Barua, Bark, Vol. II (1934), p. 113 f, 
and Vol. Ш (1937), Pl. LXXX (108); Lüders, Bhárh. (1941), p. 21 f 


Text: 
migasamadakarh chetaya* 
TRANSLATION: 
"The Chaitya where the animals of the forest hold their siesta. 


The name of the chaitya is not known from other sources and as both miga and samadaka 
are ambiguous terms, the label has to be interpreted from the sculpture to which it is attached. 
Unfortunately the scene represented in the panel is not perfectly clear. The centre of the 
relief is formed by a tree with a stone seat in front of it. Six antelopes, three males and three 
females, are lying around it. They seem to be black bucks (Antelope cervicapra), though the 
horns are rather short. On the proper right side two wild animals are visible, the one 
facing the spectator, the other turned to the right and characterized by a mane as a lion. 
‘The antelope in the foreground is lying with its head resting on the ground. Hoernle there- 
fore was of the opinion that the sculptor wanted to represent the antelope as having been 
crushed under the platform of the chaitya and, following a suggestion of Tawney, translated 
the inscription ‘the deer-crushing chaitya * (mrigasarhmardakath chaityam). An antelope in 
exactly the same attitude as in our relief is found in the relief on Cunningham's Plate 
XLIII, 8, and there it is undoubtedly a dead animal bewailed by the ascetic as told in the 
Migapotakajätaka (No. 372). Nevertheless I think it more probable that in our relief the 
antelope is simply meant as sleeping, no stones being visible to indicate that it was killed by 
them, and as the presence of the two lions also is left unaccounted for by Hoernle's interpreta- 
tion, it does not carry conviction. 

Cunningham translated the inscription’ “Deer and Lions eating together Chetiya’, 
and the derivation of samadaka from sam-ad is accepted also by Barua-Sinha who offer quite a 
number of optional renderings such as * the chaitya on an animal feeding-ground *, or ‘on a 
grazing ground of the deer’, or * where the deer are devoured’, etc, But the antelopes in 
the relief neither graze nor are they being devoured, and in my opinion it is extremely 
unlikely that samadaka should have any connection with the root ad; nor can I follow Barua, 
when he asserts that the sculpture refers to the Vyagghajataka (No. 272). There it is related 
how a forest is infested by tigers or, as the commentator erroneously says, by a lion and a 
tiger. They kill animals of all kinds and for fear of them nobody dares enter the forest. 


* Read chetivar. 
“Не read samadika or samádaka. 
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When the stench of the carcasses, left by them on the spot, becomes intolerable, a foolish 
tree-spirit, without heeding the warnings of another tree-spirit, drives the wild animals 
away, but only with the result that the villagers, no longer kept back by the fear of the tigers, 
come and hew down the trees and till the land. In vain the tree-spirit tries to bring back 
the tigers. I fail to see the slightest resemblance between this story and the scene of our 
relief where nothing of the tree-deities is to be seen and where certainly the antelopes are 
not represented as being frightened or even killed by the lions. 

Hultzsch took migasamadaka as migasastmadaka and rendered it by ° the chaitya which 
gladdens the antelopes”. «Hultzsch's derivation of samadaka is probably correct, but I think 
that the meaning of the word has to be modified a little. In РАН bhattasammada is а common 
term denoting ‘after-dinner nap, siesta”. Migasammada then would mean either ‘the 
siesta of the antelopes’ or * the siesta of the wild animals ” and there would be no difficulty in 
explaining the name of the chaitya as being formed by adding the suffix ka to sammada. The 
siesta of the antelopes would seem to be well illustrated by the sculpture. But peace and 
quietness apparently prevails also between the antelopes and the lions of the relief, and so 
we may assume that the term miga is used here in the wider sense and that the ¿haitya owed 
its name to the miraculous event that all animals of the forest held there their siesta without 
doing harm to one another". 


В 69 (693); PLares XXII, XLII 


Ox a coping-stone, now in the Indian Museum, Calcutta. Edited by Cunningham, 
StBh. (1879), р. 94; 130, No. 4, and Pl. XLVIII and LIII; Hoernle, 14. Vol. X (1881), 
p. 120, No. 7; Hultzsch, ZDMG. Vol. XL (1886), p. 61, No. 5, and PL; 14. Vol. XXI (1892), 
p. 227, No. 5; Barua-Sinha, BI. (1926), р. 90 Г, No. 210; Ramaprasad Chanda, MAST. 
(1927), No. 30, p. 5, and Pl. I; Barua, Bark. Vol. И (1934), p. 133 Œ and Vol. Ш (1937), 
РІ. LXXXIV (124a).; Lüders, Bhärk. (1941), p. 23 ff. 


Техт: 
Abode chátiyarft 
‘TRANSLATION: 

The Chaitya on the A(rh)boda (the mango-mountain). 


The relief shows a tree which, judging from the leaves, can be a mango tree. It has 
a stóne seat in front of it. Some rocks in the right corner from which a brook flows down 
suggest that the place of the scene is on a mountain. Two elephants are approaching the 
stone seat, the bigger one of the animals bears a bundle of lotus fibres in its trunk, apparently 
intending to deposit it on or before the stone seat. The smaller animal sprays itself with 
water from the brook. Because in the relief treated under B 68 the tree with a stone seat is 
called chetaya (for chetiya) it can be taken as absolutely certain that саат here is a scribe's 


"Зее D. II, 195; 5. 1, 7; J. VI, 573 П, 63,14. 

ЗА very similar representation is found in the relief on Cunningham's Pl. XLIV, 8. Here six 

(Rusa axis), three of them male and three female, lie or stand round the tree with a stone seat 
underneath it. But here the lions are missing. The wish to identify the sculptures as Jätakas at all costs 
led Barua to sce in the latter relief a representation of the Tipallatthamigajataka (16). from 
the unacceptable interpretation of the particulars, the identification with the Jataka is quite impossible 
on account of the fact that the hala figuring in the centre of the picture remains altogether un- 


3 Liiders’ treatment of this inscription (B 69) is missing in the manuscript. What follows below is 
based on his remarks Lc., pp. 23-25. 
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mistake for chetiyarh. The explanation of chátiyarh as loc. sg. of P. cháti * pot, vessel ° given Бу 
Barua and Sinha is linguistically impossible, apart from the fact that in the relief no vessel 
of any kind is represented. Likewise I cannot agree with Barua-Sinha’s identification of the 
relief with the Mätiposakaj. (495). In the Jätaka it is narrated that the Bodhisattva was 
once reborn as an elephant, He was captured to serve the king of КАЧ as state elephant, 
but was released by the same king when the latter heard that the elephant had to nourish 
his blind mother left behind in the forest. When the Bodhisattva had returned to his 
mother he sprinkled her with water from a lotus pond. Now we find in the relief indeed two 
elephants and also a brook which could perhaps take the place of the lotus pond; but it is 
not depicted how the one elephant besprinkles the other. This besprinkling is an essential 
part of the story. It is not only to be seen from the fact that it is expressly mentioned in the 
Gäthäs; it has also led to a further development of the legend. The Мом. where the 
‘Jataka occurs (Vol. Ш, p. 130 ff.) and the Fo-pen-hing-tsi-king (Beal, Rom. Leg., p. 366 ff.) 
narrate that the elephant's mother regained her eyc-sight by the besprinkling, in the 
same way as the blind Mahäprajäpati regained the power to see when the water at the 
mahäprätihärya in Kapilavastu streamed down on her. Besides it is expressly stated in 
С. 4 ff. of the Jataka that the noble elephant lived with his mother on the mountain 
"Chandorama. In the prose narration is added that, after the death of his mother, he went 
into the hermitage Karandaka. There the king erected a stone image of the elephant, and 
men from all India used to assemble at the spot every year to celebrate the festival of the 
elephant. In the Mou. the mountain on which the elephant and his mother stayed is called 
"Chandagiri, a hill in front of the Himavat. These particulars are not in conformity with the 
inscription which says that the Chaitya was on the Аоба. Hoernle* took Aboda as equivalent 
of Sk. Arbuda, the old name of the famous mountain Abi, but it is not probable that the u 
in Arbuda should have become o. On the other hand the landscape represented shows de- 
cisively that Aboda is the name of a mountain. This is confirmed by the form of the name. 
No less than six times in the Bhärhut inscriptions the name Nadoda is found, twice with 
the addition pavata, and a mountain Rikshoda is mentioned as the birth place of brahmins 
in the Кайка on Pan, 4, 3, 91: Rikshodah parvato "bhijana esha brähmanänam Arkshodá 
brähmanäh. Whatever the second part” of the name may be, its composition with nada ‘reed’ and 
riksha * bear? makes it almost certain that Aboda contains the word атга ‘mango’. Abode 
accordingly is written in the normal fashion for aribode. The Chaitya on the Amboda, the 
mango-mountain, was probably a sanctuary of local importance. In the relief its veneration 
by elephants carrying offerings is represented; cf. similar reliefs on Cunningham's Pl. XXX 
2 (В 70-72) and XLVI 6. 


ГА. X, p. 120. 
^l am of the opinion that these names of mountains, like Himavat etc., are formed with the 
suffix-val. Rikshavat, Nadavat, Amravat were transferred in Prakrit to the а-Йехіоп and with the 


softening of 1 to d and with contraction of ava to o became Achchhoda, Nadoda and Amboda. Rikshoda 
is а result of incomplete Sanskritisation, The correct Sanskrit form Rikshavat is attested in the Epics 
and in the works of Kälidäsa, 2 


7, B 70-76 INSCRIPTIONS REFERRING TO THE LEGENDS CONNECTED 
WITH MOUNT NADODA' 


В 70 (755); Prares XXII, XLVI 


СЕТНЕВ with Nos. B 71 and B 72 on the lowermost relief of the inner face of the same 
pillar as No. A 62, now in the Indian Museum, Calcutta (P 29). Edited by Cunningham, 
ЗІВА. (1879), р. 45; 115; 135, No. 44, and Pl. XV, XXX and LIV; Hoernle, ЈА. 
Vol. XI (1882), p. 25 £, No. 19 a; Hultzsch, ZDMG. Vol. XL (1886), р. 67, No. 62, and 
?1.; JA. Vol. XXI (1892), p. 232, No. 62: Barua-Sinha, BT. (1926), р. 92, No. 215; Barua, 
Bark, Vol. II (1934), p. 165 fL, and Vol. III (1937), Pl. XCIV (142); Lüders, Bhärh. 
(1941), p. 84. 
Техт: 
1 Bahuhathiko nigodho 
2 Nadode 
TRANSLATION: 
The banyan tree Bahuhathika (Bahuhastika; of many elephants)* on (Mount) Nadoda. 


See the remarks on No. B 72. 
[B 70, B 71 and B 72 refer to one and the same sculpture.] 


В 71 (754); Prate XXII 


Tocermer with Nos. B 70 and В 72 on the lowermost relief of the inner face of the same 
pillar аз No. A 62, now in the Indian Museum, Calcutta (P 29). The inscription is en- 
graved on one of the pillars of the railing below the sculpture. Edited by Cunningham, 
ІВА. (1879), p. 115: 135, No. 43, and Pl. XV, XXX and LIV; Hoernle, 14, Vol. XI (1882), 
р. 26, No. 20; Hultzsch, ZDMG. Vol. XL (1886), p. 67, No. 61, and PL; ТА. Vol. XXI 
(1892), p. 232, No. 61; Barua-Sinha, BZ. (1926), p. 92, No. 214; Barua, Bark. Vol. II (1934), 
р. 165 ff, and Vol. Ш (1937), Pl. XCIV (142); Lüders, Bhärh. (1941), p. 84. 


Text: 
Bahuhathiko 
TRANSLATION: 
(The banyan tree) Bahuhathika (Bahuhastika; of many elephants). 


See the remarks on No. B 72. 
[B 71, B 70 and B 72 refer to one and the same sculpture.] 


В 72 (756); Prates XXII, XLVI 


“Госьтнкк with Nos. В 70 and B 71 on the lowermost relief of the inner face of the 
same pillar as No. A 62, now in the Indian Museum, Calcutta (P29). Edited by Cunning- 


"There is an inscription clasiied under Group 9 (Fragmentary Inscriptions) probably referring 
to some legend connected with the Himavat mountains (sce B 

*Hultzsch, ГА. l.c., note 42: “ Bahavo hastino yatra sah, ee many clephants (are worshipping)”. 
СЕ also B 81. 
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ham, StBh. (1879), p. 135, No. 45, and Pl. XV, XXX and LIV; Hoernle, JA. Vol. XI 
(1882), p. 25 Г, No. 19b; Hultesch, ZDMG. Vol. XL (1886), p. 67, No. 63, and Pl.; 1А. 
Vol. XXI (1892), р. 232, No. 63; Barua-Sinha, BZ. (1926), p. 92 Е, No. 216; Barua, Barh. 
Vol. H (1934), p. 165 f£, and Vol. ITI (1937), Pl. XCIV (142); Liiders, Bharh. (1941), p. 84 fF. 


Техт: 


Susupälo Kodayo 
2 Veduko a- 
3 rämako 


TRANSLATION: 
Susupala (Siiupala), the Kodaya (Кода). The park-keeper Медика. 


[B 72, B 70 and B 71 refer to one and the same sculpture.] 

This relief, which according to the inscription B 70 represents some story connected 
with a nyagrodha tree on mountain Nadoda, is in its centre filled by a big banyan tree, with 
a seat in front of it, decorated with an ornamental band and strewn with flowers. On either 
side three elephants, one of which is a very young animal, are bowing down or offering 
garlands. On the right are the figures of two men, both badly damaged. One who is 
standing with his hands joined in devotion has lost his head; of the other almost nothing 
but the turban is preserved. The background is formed on the right by rocks, on the left 
by a slab or bench covered with flowers above which there appears a strange. conglomeration 
Which Hoernle, misled by his erroneous reading Vetiko instead of Veduko, took to be an egg- 
plant, Tt indeed seems to be a tree or plant, but I do not dare to determine its exact nature. 

The relief bears no less than three inscriptions viz. B70,B 71 and В 72. Underneath 
the stone seat, on the decorative rail forming the basis of the relief, we find B 71 and on the 
sionescat itself B 70 which gives a fuller version of B 71. The third inscription (B 72) is 
in the right upper corner above and at the side of the damaged head of one of the two human. 
worshippers near the tree. According to these inscriptions the nyagrodha tree represented 
in the sculpture is found on the mountain Nadoda and carries the name Bahuhatthika 
“ by the side of which are many elephants”, which corresponds to the scene depicted, 

The worship of Chaityas by elephants was apparently a favourite theme associated with 
different localities, Both Fa-hien' and Hüan-tsang* tell us that a herd of wild elephants 
offered worship to the Stipa of Rämagräma® by presenting flowers and sprinkling water on 
the ground. This legend is perhaps represented on the lower architrave of the eastern gate 
of Säficht where elephants offer flowers and fruits to a Stüpa. In the treatment of В 69 
We have come across the worship of a tree with a stone seat underneath on mountain Arhboda. 
What kind of tree is meant there cannot be fixed with certainty. In the relief on the coping 
stone shown on Cunningham's Pl. XLVI 6 it is again a nyagrodha tree worshipped by three 
elephants which lay down branches of trees in a bowl placed on a stone seat, 

As regards the two persons who appear аз lookers on of the scene, Veduka is certainly 
the same person who in the relief B 73 is represented as milking a tattered cloth on mountain 
Nadoda. In our inscription (B 72) he is called arämako, apparently an imperfect spelling 
for dramako, while in Pali and Buddhist Sanskrit, the usual form isärämika, As it appears from 

"Thu b) Be VL за 
? Cunningham thought that the sculpture represented that legend, but, apart from the fact that the 


object of the worship is not a Stüpa, but a tre, the label expressly states that the sene е он which, 
as proved by the inscriptions Nos. B 78 and B 74, was some mountat i 
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„Майо. VI, 15, 1; Chullao. VI, 21, 3 the örämikas were park-keepers and sometimes servants 
of the Samgha, without being monks. It is more difficult to account for the epithet of Susu- 
pila. Hoernle was of the opinion that Kodäya might be connected with Sk. Kaundinya, 
P. Кобаййа, which is phonetically impossible. Barua-Sinha’s derivation of Kodaya from 
Kodr-rája or Kotta-raja, ° the ruler of a fort” need not be discussed. I am sure that 
Hultzsch was right in taking Kodayo as a clerical error for Kodiyo, ' belonging to the Kodya 
ог Koliya tribe’. 

"The legend represented in the relief remains unknown for the time being. But 
the inscription B 81 allows with high probability to identify the saint to whom the Chaitya 
belonged. 


В 73 (707); Prates XXII, XLVII 


Ох а copingstone, now in the Indian Museum, Calcutta (A 54). Edited by 
Cunningham, 518. (1879), p. 98; 131, No. 18, and Pl. XLVIII and LIII; Hoernle, 14. 
Vol. X (1881), p. 120 £, No. 8; Hultzsch, ZDMG. Vol. XL (1886), p. 62, No. 18, and 
P1.; IA. Vol. XXI (1892), р. 228, No. 18; Barua-Sinha, BI. (1926), p. 98 f., No. 223; Barua, 
Barh. Vol. 11 (1934), p. 169, and Vol. III (1937), Pl. XCV (144); Lüders, Bhärk. (1941), 
p. 80 8. 


Техт: 
V[e]duko* katha dohati Nadode pavate 
TRANSLATION: 

Veduka milks the tattered garment on Mount Nadoda”. 


On the left side of the relief a man is seen squatting on the ground. With both hands 
he holds the two ends of a somewhat peculiar object, which is suspended from a tree. He 
is evidently ‘ milking’ them into a small basin held between his knees. The sculptor has 
‚even represented the stream of liquid gushing out. The right half of the relief is occupied 
by four square blocks of different size. Their upper side is slightly concave and covered 
with symbols which, being three-forked, differ from the ordinary pañchangulitas. 

In Bhärhut quite a number of representations is found, the scene of which is the moun- 
tain Nadoda‘, which seems to have been in the vicinity of Bhärhut and connected with 
several local legends. В. P. Chanda (MASI. No. 30, p. 6) identified it with a chain of hills 
called Naro, six miles to the north of Bharhut. The identification is attractive, even if phone- 
tically it is not completely free from doubt, for then we should expect to get at least Майо. 

Veduka is undoubtedly identical with the gardener Veduka mentioned in No. B 72 in 


yagrodha appears. 
first akshara was read са by Cunningham. Hoernle and Bühler adopted this reading, while 
y coinciding with the framing line of the label, becomes 

22. 


Бороо which nobody will uphold now. Nor can I follow the confused speculations of Barua-Sinha. 


*The name of the mountain is at times directly mentioned in the labels and at times 
EHE As regards the explanation of the word Nadoda I refer to my remarks 
on No. B 69. 
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a relief which illustrates an event on Mount Nadoda. The only word in the inscription which 
presents any difficulty is katha, which may denote either the object which is milked or the 
substance which is milked from it. Hultzsch states that Bühler wanted to explain it as 
Kvatha ‘decoction’. According to Panini 3, 1, 140, besides kvdtha there existed in the same 
meaning also kvatha, and we may agree that katha may stand for kcathari and, if necessary, 
also for kväthark. But the sense so obtained is hardly satisfactory. Hultzsch proposed to 
take katha as а graphical or dialectal variant of katha (käshtha) ‘wood’. I am ready to 
admit that owing to the negligence of a mason, who forgot to put the dot in the centre of the 
letter, а tha may occasionally appear as tha, but the superfluous addition of a dot in writing 
katha for Kafka, as Hultzsch's suggestion implies, is highly improbable, and the derivation of 
katha (with dental th=kattha) from kashtha is phonetically impossible. Moreover the milking 
of a piece of wood would not agree with the sculpture. There can be little doubt that the 
thing (katha) which Veduka is milking is an object hanging down from the tree which is cer- 
tainly neither a piece of wood nor a bhisti's mashak as suggested by Hoernle, What it is 
meant for will be understood at once, if we remember that the anusvára is frequently not 
written in these inscriptions and that therefore katha may be an imperfect spelling for 
karithari. kantha is the garment of a religious mendicant patched together with hundreds of rags; 
cf. Bhartrihari 3, 19: сантай cha jirnasatakhandamayi cha ката; 3, 74 јата kanthà tatah kim; 
3.86 rathyakshinavisirnajirnavasanaih sarhpräptakanthäsakhah; 3, 101 Kaupinarisatakhandajarjaratarari 
Kanthà punas tàdrisi; Santis. +, 20 dhritajaratkanthälavasya. In Santis. 4, 4 the garment of a forest 
recluse is said to be pieced up with withered leaves: jirmapalafasarihatikritm" kanthär vasáno 
vane. Макар. 8, 12 we are told that Ananda made garments from rags (chhinnaka) having 
the appearance of fields of rice in Magadha (Magadhakhetta) with their manifold boundaries. 
Exactly in the same way the artist has represented the kantha, 

The story of Veduka’s milking has not yet been identified. It belongs to the circle of 
legends gathered round Mount Nadoda which form the subject also of the sculptures referred 
to under Nos. B 70, B 72, В 74, В 75, В 76, В 81. 


В 74 (708); Prares XXIII, XLVII 


Ow a coping-stone, now in the Indian Museum, Calcutta (A 56). Edited by 
Cunningham, SBA. (1879), p. 98; 131, No. 19, and Pl. XLVIII and LIII; Hoernle, 14. 
Vol. X (1881), р. 121, No. 9; Hultzsch, ZDMG. Vol. XL (1886), р. 62, No. 19, and PL; 
14. Vol. XXI (1892), p. 228, No. 19; Barua-Sinha, BZ. (1926), p. 97, No. 222; Barua, Barh. 
Vol. II (1934), p. 162 ff, and Vol. Ш (1937), Pl. XCI (140); Lüders, Bhärh. (1941), p. 82 f. 


Text: 
jabú Nadode pavate 
TRANSLATION: 

The rose-apple tree on Mount Nadoda. 


On the left side of the sculpture there is a tree from which two human hands emerge, 
one holding а bowl filled with food, while the other is pouring out water from a vessel, 
resembling a tea-pot, upon the right hand of a man sitting on a márhd, or wicker stool. We 
know from the medallion illustrating the gift of the Jetavana and other sculptures that 
vessels of that peculiar form (888 га) were used in the ceremony of pouring the water of dona- 
tion on the hand of the donee; the scene therefore evidently represents the gift of food to 


* Variant reading: Sirgapaläfapattrarachitär. 
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the man by the deity residing in the jambü tree. Another man is walking away carrying a 
small vessel which he apparently has filled at the tree. According to Anderson, Cat. Vol. 1, 
р. 97, there is on the right a block of stone exactly like those of the relief described under 
No. B 73. 

The same scene, with slight modifications, occurs in a relief at Buddha-Gayà reproduced 
in Cunningham's Mahäbodhi, Plate УШ, No. 4. Here the man who receives the water of 
donation and the bowl with food from the tree-spirit is standing by the side of a mörhä and a 
bench, and the man walking off is missing, but the block of stone appears here also in the 
background. Bloch' referred the scene of the Buddha-Gaya sculpture to the feeding of the 
Bodhisattva by Sujata. I am unable to discover the slightest resemblance between the 
relief and that story*. 

Barua-Sinha translate jab Бу * the rose-apple trees”, which is not in keeping with the 
sculpture where only a single tree is represented. But I see no reason why jab should be taken 
asa plural form, jambü being the regular nom. sing. of the feminine base, both in Pali 
and Prakrit. I quite agree with Barua-Sinha in rejecting Hoernle’s suggestion that the jambii 
tree of the relief is the tree on Mount Meru from which Jambudvipa derives its name. On the 
other hand T fail to see how it should possibly be connected with the jambü trees mentioned 
among other trees in Gäthä 584 of the Vessantarajätaka or with the Sambulajataka (519), 
as suggested by those two scholars. R. P. Chanda‘ and Coomaraswamy? see in the relief 
the representation of a legend narrated in the РАА. I, 203 ff. There we are told that бус 
hundred ascetics on their way from the Himalaya to Kosambt come to a great nyagrodha 
tree in a forest. The goddess of the tree gives them food and water to drink and to bathe. 
At the request of the oldest of the group of ascetics she comes out of the tree and informs the 
ascetics that she had gained great power for having fasted unto death in a former life as a 
workmaid of Anäthapindika. Now the relief corresponds to the story as far as the miraculous 
feeding by the tree-goddess is concerned. But I am very doubtful whether just this story is 
illustrated. “he tree in the relief isa jambi tree, in the story, however, it is a nyagrodha. 
"That speaks against the identification, as well as the circumstance that the men being fed 
and offered a drink in the relief are not ascetics. Hoernle's* explanation of the Bharhut relief 
is quite mistaken, and Barua himself withdrew the curious explanation he gave (BZ. p. 97 f. 
and Bark, II, p. 162 ff.) later on in Bark, Ш, р. 47 The story of the jambü tree represen- 
ted in the relief is one of the Nadoda legends which have not yet been discovered in literary 
sources; cf. the remarks on No. B 73. 


В 75 (711 ano 901); Prare XXIII 


FRAGMENTARY inscription on а coping-stone, now Юм. Edited by Cunningham, StBh. 
(1879), р. 131, No. 22, and Pl. LIII. The inscription appears to be identical with the frag- 
ment published by Cunningham, ibid. p. 143, No. 18, and Pl. LVI. It was edited again Бу 
Barua-Sinha, BI. (1926), p. 86, No. 201; Barua, Bark. Vol. 11 (1934), p. 115; Liiders, Bharh. 
(1941), p. 89 Е 


* ASIAR. 1908-09, р. 143 f. 

* Bloch's statements are wrong in details. Sujätä feeds the Bodhisattva after he gave up the penance 
and not the Buddha after he gained the Bodhi. 

з Kachehdyana Э, 1, 34. 

* MASI. No. 30, p. 5 ff. 

JRAS. 1928, p. 393. 

> Eee abl жиы ser y Bene өы rt Joe ht reading 

TR ling the lal rua-Si say that former editors ja The right reading јава 
however has already been given by Hultzsch, ZDMG. XL, p. 62 and in my List No. 708. 
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Text: 
Dusito giri дабай Na .. .." 
TRANSLATION: 
Dusita presents the mountain Na(doda?). 


Cunningham (SBA. p. 181, No. 22) gives an inscription found on a piece of a coping- 
stone which is now Юм. He reads it Dusito-giri dadati. According to his eye-copy on 
Pl. LIII, it is to be read as dusitogirida dati; after these letters still a vertical stroke is visible 
which can be a remnant of na. Between da and dati his sketch shows a lacuna which has to 
be explained. Like ай labels of the coping-stone the inscription must have been engraved 
‘on the lowest step of the pyramids above the reliefs, If an inscription runs over several steps 
the result naturally is that gaps sometimes appear in the middle of a word, e.g. in the inscription 
B 63 dighatapasisi seanusásati or in the inscription B 73 vedukokathado hatinadodapa vate. On the 
step of the pyramids there is room for six letters. Also it is certain that nothing precedes 
dusito which must be the first word of the inscription. 

Amongst the fragments of inscriptions now lost Cunningham gives one which he reads 
оп p. 143, No. 18 dusito-giri datina. According to his eye-copy on Pl. LVI it runs dusitogirida 
tina, It seems to be clear that Cunningham gives the same inscription erroneously twice 
and that we have to restore it as Рио giri dadati na. Dusitois probably a personal name, and 
the first three words are defective writing for Рио girim dadäti *Dusita presents the 
mountain’. Barua and Sinha take the following na as negation and connect the inscription 
with G. 1 of the Suchchajaj. (320) in which we hear of the not-giving of a mountain”, 
This is highly improbable. The negative particle na would have to stand before the verb?. 
It is much more probable that the concluding part of the inscription is lost, and I have already 
Proposed in my List of Brahmi inscriptions No. 711 to restore the na to Nadodam. As the 
scene represented has been lost and as particulars of the legends referring to mount Nadoda 
are not known for the time being, this restoration can only be called a possibility. 


B 76 (781 Амр 791); Prare XXIII 


Ох a pillar of the North-Western quadrant, Original lost. Edited by Cunningham 
StBh. (1879), p. 137, No. 70, and РІ: LIV; Hultzsch, ZDMG. Vol. XL (1886), p. 59 £3 
ЈА. Vol. XXI (1892), р. 232, note 43; Barua-Sinha, BI. (1926), p. 87, No. 204; Barua, 
Bark. Vol. 11 (1934), р. 121; Lüders, Bhärh. (1941), p. 87 f. 


Test: 
[Na]dodapäde dhenachhako* 


* From Cunningham's eye-copies on plates LIII and LVI. In the copy on plate LIII na is only 
panty legible, in the copy on plate LVI the second da has been omitted. Restore perhaps Nadoda 0% 
jadodam. 
* Suchchajam vata na chehaji одекара айабай girim 1 
kih hi tass! achajantassa vdchdya adada pabbatarh И 
The second line is obviously spoiled. 
2 What Barua and Sinha remark for the explanation of дийг can be passed over in silence. 
+ Cunningham's inscription No. 70 (List 981) appears to be identical with his inscription No. 79 
(List 791), mentioned amongst the three inscriptions found on displaced pillars. It is very improbable, 
that there should have existed two labels with the same text. 
. ._ *From Cunningham’s eye-copies Plate LIV No. 70 and 79. Cunningham read Dodapápechena charo 
in No. 70, and nadoda päde chena chhako in No. 79. "The first akshara, which has been omitted in No. 70, 
is marked as damaged in No. 79. The right half of the cross-bar of ko is wanting in No. 70. Hultzsch 


followed Cunningham in reading chenachhako, but the first абата can only be die. 
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TRANSLATION: 
The dhenachhaka (?) at the foot of (Mount) Nadoda. 


Barua-Sinha boldly identify dhenachhako with dhonasákho which in J. 353, 4 seems to be 
а name of the banyan tree. The meaning of dhonasäkha is obscure, Instead of dhona- the 
Ceylonese manuscripts read also yona- and dona-, the Burmese manuscripts constantly vena-, 
and I should consider it not quite improbable that the original reading was ponasakho=Sk. 
pravanasákhah, ‘with sloping branches’. But even granting that dhena- of the inscription 
is a misreading for dhona-, or that dhona- of the Pali text is a corruption of dhena-, it 
seems to me impossbile that -chhako should be the equivalent of Р. -säkho, Sk. -Ѓаќкај. As 
we know from the inscriptions Nos. B 73 and B 74 several things producing miracles such as 
а jambü tree granting food and a tattered cloth that could be milked, existed on Mount 
Nadoda, and one might be tempted to take dhenachhako as a misreading for dhenuchhako, 
which may represent dhenätsakah, the * cow-well ’, i.e. a well which yielded milk like а cow; 
but in the absence of the sculpture all conjectures are practically futile. 


8. B 77-78 INSCRIPTIONS ATTACHED TO THE REPRESENTATIONS OF 
CHANKAMAS 


В 77 (696); Prares XXIII, XLVI 


IN coping-stone No. IT, now in the Indian Museum, Calcutta (A 21). Edited by Cunning- 

ham, StBh. (1879), p. 94; 130, No. 7, and Pl. XLVII and LIII; Hultzsch, ZDMG. 

Vol. XL (1886), p. 61, No. 8, and Pl; 74. Vol. XXI (1892), p. 227, No. 8; Barua, 

PASB. New Ser. Vol. XIX (1924), pp. 354-356, and Pl. ХУ, fig. 4; Barua-Sinha, BZ. (1926), 

p.88, No. 205; Barua, Barh. Vol. II (1934), p. 121 fF, and Vol. Ш (1937), Pl. LXXXI (116). 

Barua’s explanation of the sculpture was criticized by Vogel, JRAS. 1927, р, 595, Note 2; 
Lüders, Bhärh, (1941), p. 35 Е. 


Text: 
Dadanikamo chakama 
TRANSLATION: 
The walk Dadanikama (Dridhanishkrama: of Strong Exertion). 


Cunningham's explanation of Dadanikama need not be discussed. Hultzsch doubtfully 
rendered it by Sk. Dandanishkrama, Barua by Dridhanishkrama, referring to the term dadhanikkama, 
an epithet of the solitary monk in Sn. 68, which in the corresponding passage of the Mou, 
(1, 357) is replaced by dridhavikrama. As in the Bhärhut inscriptions the алшойга is generally 
omitted and dha is written as da, phonetically both explanations would seem to be equally 
good, but Barua's is certainly the more plausible one. But his translation of the inscription 
$ the walk whercfrom the egress is dificult ’ is impossible, as dadha cannot have the meaning 
‘difficult’. Pali dadhanikkama means * of strong exertion’ and if dadanikama in the label 
38 the same word, it must have the same meaning, although at first sight it is a little difficult 
to conceive how in that case it could be the designation of a chatkama, a terraced walk. 
Perhaps the sculpture will help us to understand the term. 

The centre of the relief is occupied by the chaikama decked with pafchangulikas and 
flowers. In front are two colossal heads of demons with a large hand between them. Between 
these heads and the chaitkama lies a bundle of fagots, apparently burning. On the left side 
of the bundle a snake is visible, and a lizard on the right side of it. In the background just 
above the chañkama four lions appear (of three of these only the heads can be seen). On 
the right side stands a well-dressed man with folded hands followed by four men dressed in 
the same fashion. In the left corner a man sits on the ground with his head leaning on his 
left hand. In his right hand he holds a small stick pointed to the ground. 

Barua has identified the sculpture with the Uragajataka, No. 354 of the Pali collection. 
The Jataka belongs to the class of the stories intended to drive away the grief (Sokapanodana). 
"The Bodhisattva is born as a brahmin who lives together with his wife, his son, his daughter, 
his daughter-in-law and a female servant. Олс day he is working on his field together with 
hisson. When the son is burning some rubbish, he is bitten by a poisonous snake and dies. 
The brahmin is unmoved. Не sends for his family and the servant. When they have 
arrived, they burn the body, but not a single tear is shed by any one. On account of their 
virtue Sakka's throne manifests signs of heat. Не resolves to reward their equanimity by 
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filling their house with the seven treasures, after having uttered the lion’s roar. Standing 
by the side of the funeral pyre he asks by turns the Bodhisattva and the four females why 
they do not weep and is highly pleased with their answers which all tend to show the futility 
of grief. According to Barua the burning fagots in the sculpture represent the heap of 
rubbish burnt by the brahmin’s son and at the same time his funeral руге. The snake is the 
snake that has caused his death and what I take to be a lizard is declared to be the corpse of 
the youth. The person sitting in the proper right corner is supposed to be Sakka, while the 
four lions are said to symbolize his lion’s roar. The persons standing on the left side are 
identified with the brahmin and the four female members of his family, and the chankama 
which Barua, following a remark by Cunningham, takes to be an altar ‘is designed as a 
protection of fire against the wind and signifies symbolically...a dividing line between the 
living and the dead’. 

Vogel has already remarked that this interpretation of the sculpture is impossible. 
Apart from the fact that the heads of the demons are ignored, that the explanation of the 
chañkama is certainly wrong and that the symbolization of Sakka's lion's roar is highly im- 
probable, the five standing persons cannot represent the brahmin and the four female 
members of his household as all of them are clearly characterized by their turbans as male 
persons. Nor can the seated figure be Sakka. A man in the same attitude is found in 
the relief on Pl. XXXVII, (cf. B 26), fig. on the left, and it cannot be doubted that there 
Mara is represented as mourning, while all the other gods are rejoicing at the birth of the 
Bodhisattva. The attitude is quite in keeping with the description of Mara in literary sour- 
ces after his defeat by the Buddha. “Then”, it is said in the 5. I, 124, * Мага, the Evil one, 
went away from that place and sat down on the earth with crossed legs, not very far from 
the Holy one, silent, discontented, with his shoulders falling and his face bent down, down-cast, 
bewildered, scratching the earth with a piece of wood’ (atha kho Maro päpimä...tamhä (папа apa- 
Матта Bhagacato avidüre pathaoiyari pallankena nisidi tunhibhilto maikubhüto pattakkhandho adhomukho 
pajjháyanto appatibháno katthena bhümir vilikhanto). The same description is found in the 
Тао. and the Mou. with the only difference that in the Mou. an arrow (kanda) takes 
the place of the piece of wood (káshtha). Мои. II, 283: Maro ca райтат duhkhi daurmana- 
sajáto antahsalyaparidäghajäto ekamante pradhyäye kändena bhümirn vilikhanto; II, 349: Магад 
са durmano asi kandena likhate тата jito "smi devadevena Sákyasimiena täpinä; YII, 281: Мат 
pápimám Bhagavato avidüre sarhnishanno abhüshi duhkhi durmano vipratisäri kandena bhümirh 
vilikhanto. Lalitav. 378: atha Юаш Marah papiyán...ekánte prakrämya sthito ”bhüt ı duhkhi 
Читала vipratisári adhomukhah käshthena mahirh vilikhan vishayarı me *tikrānta iti. 

In the Nidänakathä (7. I, 78) Мага is spoken of as sitting at the corner of a road and 
meditating on the sixteen points in which he is not equal to the Buddha by drawing lines on 
the sand until his three daughters arrive and enquire after the cause of his grief. In the 
Māra- and Bhikkhunisamyutta of the 5. (IV; V) it is regularly stated that Mara is plunged 
into grief whenever one of his many attacks on the Buddha or some monk or some men has 
turned out unsuccessful. The representation of the mourning Мага apparently was con- 
ventional, and we may be sure that in our sculpture also the dejected person drawing figures 
оп the ground was at once rightly understood as Мага by every Buddhist. We may further 
assume that the cause of his depression apparent in the relief is the fact that he has failed to 
subdue some saint meditating on the chaikama. The saint, of course, does not appear in 
the relief, as neither the Buddha nor Buddhist clericals are ever represented in the sculptures 


"There is not the slightest evidence that the figure wearing a turban in the relief Pl. XLVIII, П is 
a female as asserted by Barua. 
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ofthis time. But the means by which Mara tried to inspire him with fear, stupefaction and 
horripilation and to disturb him in his concentration’, as it is often said in the Suttas, appear 
to be indicated by the lions, the demons and probably also by the burning fagot, the snake 
and the lizard. Similar phantoms are mentioned in the accounts of Mära’s combat against 
the Buddha in the Nidänakathä, the Mou, the Zalitav. and Afvaghosha's Buddhach. Here 
also we read of monsters with tongues drawn out or with spike-like cars, of lions and lion. 
faced demons, of poisonous snakes and demons spitting out serpents, of showers of live embers 
and blazing straw. And just as the gods came to praise the Buddha, when Mara was van- 
quished, so here five gods, probably Sakka and the four Lokapälas, have come to offer their 
Congratulations. We do not know the name of the saint whose victory over Mara is com. 
memorated in the sculpture, but it may be easily imagined that the ¿ñañkama where he had 
gained the upper hand was called after the strong exertion he had displayed on that occasion. 
We know from the Chinese pilgrims that many chahıkamas of Buddhas and Arhats of the past 


with great care. In the Mou. 3, 5, 6 f. chankama is mentioned in the list of constructions 


Gripha katipayavire aparüparath chañkami. The erection of such chaikamas for the use of monks 
is also testified by the inscriptions. The Kanheri inscription No. 998 of my List mentions 
the donation of a cave, a water cistern, a number of benches to sit on, a chair (pidha) 
and a walk (charikama). 

Such chaiıkamas, however, have also been erected as memorials on such places where the 
Buddha or his predecessors were supposed to have walked up and down. Hüan-tsang (Beal 
II, p. 48; Watters П, p. 52) reports that on thesite of Rishipatana a chaitkama of four Buddhas 
of former times was shown. It was about 50 steps long and seven feet high and consisted 
of dark blue stones. On it a statue of the Tathagata was standing“. In I-tsing’s Kiu-fa- 
kao-söng-chuan (Chavannes, Religieux Éminents, p. 96) it is mentioned that in Nalanda a 
chañkama of the Buddha existed. It was about 2 ells broad, 14 or 15 ells long and more than 
2 ells high. It was decorated with lotus flowers made out of white lime in order to mark the 
steps of the Buddha. According to the inscriptions Nos, 918, 919 and 925 of my List there 
was in Вагапазї and in Sravasti as well a chañkama of the Buddha on which the monk Bala 


. L, 129: bhayarh chhambkitattark Готаћатзаћ uppädetukämo samadhimha chävetukämo, 
Аз Huan-tsang mentions (Beal I, p. 183; Watters T, p.311), steps of the former four Buddhas were 
also shown in the neighbourhood of Mathura. ' Probably also in this case "the steps" are to Ба regarded 
as chañkamas. 
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erected a statue of a Bodhisattva in the first years of Kanishka's reign. According to the 
legend of the Nidánakath (J. I, 77 f.) the Buddha, after his enlightenment, built for him- 
self, between the Bodhi tree and the Animisachetiya, a chaiikama of jewels running from west 
to cast on which he walked up and down for a period of seven days. The place was known 
as Ratanachaükamachetlya. Fa-hien (Legge р. 88 f.) mentions this Chaitya in his descrip- 
tion of Сауд. Hüan-tsang (Beal II, p. 122; Watters II, p. 119 f.) says that in later times 
a wall of bricks, more than three feet high, was erected at the walk. This wall has been 
preserved till today. Cunningham (Mahäbodhi, p. 8 ff.) has found on the northern side of 
the Bodhi-temple a plain wall of bricks, 53 feet long, 3 feet six inches broad, and somewhat 
more than three feet high. On each side were the fragments of 11 bases meant for the 
fixing of octagonal pillars. So the brick construction once must have been roofed. 

Cunningham recognized such a chaikama with a roof in the relief depicted on 
Pl. XXXI 4 of StB. and Pl. V 1 of his book Mahäbodhi (cf. ibid. р.9Г.). The relief shows an 
open hall, supported by octagonal pillars. It hasan upper storey on the balcony of which three 
arched doors lead. A roof crowned by pinnacles vaults above the whole construction. 
Through the entire length of the building a block of stone is extended, decorated on the surface 
with flowers and in front with pafchaigulikas. The long block is divided in four parts by the 
pillars standing in front. Cunningham, StB., p. 121, once assumed that here the seats of four 
Buddhas were represented. But this division of the block is only apparent. St. Kramrisch 
wants to see in the relief, as Barua writes in Barh. П, p. 25, a representation of the ratana- 
chañkama which the Buddha built for himself, Against this view speaks the fact that the 
presence of the Buddha is not hinted at by his steps as we should expect. Cunningham 
indeed was of the opinion that the flowers on the surface of the chaikama were meant to 
indicate the places touched by the feet of the Buddha. Therefore, according to him, they 
are arranged in two rows to mark the steps on the right and the left side, I am not able to 
discover anything of such a regular arrangement, Besides, the flowers are intermingled with 
twigs. These flowers and twigs are apparently tokens of worship offered by the devotees 
here as well as on the stone seats under the Bodhi trees. On the front side of these stone seats, 
just as on our chankama, the pafichangulikas sometimes appear. Therefore I am of the opinion 
that not the chaikama of the Buddha but a chankamachetiya, built as a memorial on the scene 
of the event, is represented. The building depicted should by the way be more rightly 
called a chaithamasala. This expression, besides chañkama,is to be found in the list of buildings 
for the order in the Майо. 3, 5, 6 f. It is used according to the Chullao. 5, 14, 2 to designate 
a hall for walking, protected against heat and cold, which apparently means that it is provided 
with a roof. In any case, however, more simple, raised, but not roofed chañkamas were built 
as chaityas, and representations of two such charikamas are preserved at Bhärhut. 


В 78 (765); Puares XXIII, XLVII 
Inscription on a pillar of the South-Western quadrant, now in the Indian Museum, 
Calcutta (М 10). Edited by Cunningham, 5/8. (1879), p. 25 Е; 83; 135 Г, No. 54 and Pl. 
XXVIII and LIV; Hultzsch, ZDMG. Vol. XL (1886), p. 68, No. 68, and Р1.; 14. Vol. XXI 
(1892), p. 233, No. 68: Barua-Sinha, BI. (1926), p. 99, №. 224; Barua, Barh. Vol. II (1934), 
р. 76 fF, and Vol, Ш (1937), Pl. LXIX (83); Lüders, Bhárh. (1941), p. 35. 
Text: 


Tikotiko chakamo 


77 "Also when visiting Kapilavastu, the Buddha creates by magic a chañkama in the air on which he 
performs the јатаќараќкатуа. See the relief on the Northern gate of the Stipa of Safichi, 


178 TEXT-TRANSLATION-NOTES: B 77-78 


TRANSLATION: 
The walk Tikotika (triangular): 


Tn the left corner of the medallion is a chañkama of triangular form decorated with floral 
designs. The recess in the middle is filled by a three-headed serpent. Near the chankama 
are two trees and a water-trough. In the lower left quarter are two lions and the whole 
of the right half is occupied by a herd of seven elephants in the attitude of feeding, drinking 
and throwing their trunks backwards. Cunningham took the sculpture as a representation 
of the Nägaloka. It is unnecessary to discuss this assumption which is based on perfectly 
impossible explanations of tikofiko' and chakamo. Barua-Sinha's attempt to interpret the 
bas-relief by a Jataka invented for the occasion has been refuted already by Vogel, JRAS. 
1927, p. 594 ff. Barua's later suggestion that the medallion represents the lake near Benares 
in which the Buddha used to wash his clothes is incompatible with the clear meaning of the 
label. I quite agree with him that, like the dadanikama walk, the triangular walk also 
is some monument associated with some legend which is not known to us. 


` Tiketiko naturally cannot have anything to do with Туйи, Its meaning can only be ' triangular *. 
Hultzsch, 14., Lc., note 47: “ Tisrah kolayo jasya sah, ° triangular! ". By chance kofi just in connecti 
with chaikamana occurs in 7. Ш, 85, 8; IV, 329, 5. á giei a 


9. B 79-82 FRAGMENTARY INSCRIPTIONS REFERRING TO THE JÄTAKAS 
OR RELIGIOUS LEGENDS 


В 79 (884); Prare XXIII 


AIL inscription, now in the Indian Museum, Calcutta. First edited by Hultzsch, 
ZDMG. Vol. XL (1886), p. 75, No. 153, and Pl.; Hultzsch, ГА. Vol. XXI (1892), 
р. 239, No. 153; Barua-Sinha, BZ. (1926), p. 33, No. 117. 


Text: 


.. [da] Himavate i 


"TRANSLATION: 
„оп the Himavata (Himavat).... 


According to Barua-Sinha it is doubtful whether this inscription is ‘a votive or a Jataka 
label’, The only readable word Himavate reminds one of the stories connected with moun- 
tain Nadoda treated under B 73 ff. Some remarkable event which took place on the Himalaya 
may have been depicted on the lost relief to which this inscription originally belonged. 


B 80 (897)'; Prare XXIII 


First edited by Cunningham, 5/8. (1897), p. 143, No. 14, and Pl. LVI; Barua-Sinha, 
ВІ. (1926), р. 80 f., Мо, 191; Barua, Barh. Vol. П (1934), p. 89 f.; Lüders, Bhärh. (1941), 
p. 5f 


Text; 
+. [nJiyajátaka 
TRANSLATION: 
The Játaka of. 


The inscription records the name of some Jätaka. Barua restores the label to Bhojä- 
‚jäntya-Jätakarh, the title of the J. 23 in the Pali collection, After having found out that the 
Bhojäjänlyajätaka relates the tale of a thorough-bred Sindh horse, he connects the label 
with a small fragment of the coping-stone (Cunningham, 5180. Pl. XLV, 1; Barua, Barh. Vol. 
III (1937), Pl. LXXI, 90) where at the left corner the head and the forefoot of a horse are 
visible, and gives the Bhojäjänfyajätaka as identified in his list of identified reliefs. But, 
according to Lüders, the restoration of the inscription as proposed by Barua is quite 
arbitrary. The л in niya is fragmentary and -iya at the end of titles of the Jatakas in the 
Bharhut labels is common. It is found in about one-third of the total number of cases’. So 
this identification is nothing more than an unfounded supposition. 


“The treatment of Lüders of this inscription has not been recovered. 
* The treatment of Lüders of this inscription has been lost. The reading is according to the eye-copy 
of Cunningham. 

JE. Maghadeviya, Bhisaharaniya, Chhadaratiya, Isisimgiya, Viturapunakiya, Mugaphakiya, 
Yavamajhakiya. 
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В 81 (902):; Pare XXIII 
Eorrep by Cunningham, StBh. (1879), р. 143, No. 19, and Pl. LVI; Hultzsch, ZDMG. 
Vol. XL, p. 76, note 2; ZA. Vol. ХХІ (1892), р. 289, No. 160; Barua-Sinha, BI. (1926), 
р. 78, No. 188; Ramaprasad Chanda, MASI. (1927), No. 30, p. 6; Lüders, Bhárh. (1941), 
p. 86 f. 
Text: 


1 (Ba)huhathika азапа 
2 (bhaga)vato Mahadevasa* 


TRANSLATION: 
The seat Bahuhathika (‘where there are many elephants?) of the holy Mahádeva. 


This fragmentary inscription, of which only an сус-сору by Cunningham is known, 
stood on a sculpture the whereabouts of which are not known. The restoration at the beginning 
of each line can be regarded as certain. 

Cunningham remarks that the relief depicted a throne (dana) with a number of human 
hands (bakuhathika) on the front side. — Bakuhatkika, however, certainly does not refer to the 
hands, which are nothing else than the normal pafchangulikas, It must have the same 
meaning as bahuhathika of B 70 and B 71 where we found it as the name of the holy nyagrodha 
tree on mountain Nadoda, and it is likely that the seat and the tree represent the same locality. 
Cunningham indeed does not say anything of a tree; but from his silence it cannot be con- 
cluded that a tree has not been present on the relief as stone seats usually are not depicted 
without a tree standing behind. Cunningham really did not intend to give a full description 
of the sculpture. He was only interested in the explanation of the word dsana and Pahulathika. 
Bhagavat Mahädeva to whom the stone seat is here ascribed can scarcely be someone else 
than the historical Buddha? who according to B 62 was qualified by this epithet, There- 
fore, if the identification of Bahuhathika ásana with Bahuhathiko nigodho is right, the person of 
the Buddha. must have played also a role in the legends located on mountain Nadoda. 


В 82 (903 а)“; Prates XXIII, XLVII 


FRAGMENTARY inscription. Cunningham, StBh. (1879), Pl. XXXV, 2; Barua-Sinha, 
BI. (1926), р, 99, No. 225; Barua, Barh. Vol. II (1934), p. 171 and Vol. Ш (1937), PI. 
XCVI (147); Lüders, Bhárh. (1941), p. 40, f. n. 1. 


Tex: 
[ri]ma. .* 


Barua-Sinha read the inscription as Aiman(i) and doubtfully restore it to himani-chamkamo 
* the snowy resort", It is quite unintelligible how this restoration could be made, The 


"Lüders treatment of this inscription is missing in the manuscript. Our explanation is based 
оп his remarks Lc. 

* The readings given by Cunningham on p. 143 (Ba)huhathikasa and Maha Devasa are only erroneous, 

3 Ramaprasad Chanda wants to explain Mahadeva as a tree-deity. Now the attribute bkagaoat 
is indeed applied also to lower deities, e.g. to a Naga in the Mathura inscription No. 85 of my List; by the 
Buddhists, however, it seems to have been given only to the Buddha. 

* Lüders' treatment of this inscription has not been recovered, The text given below is based on 
his remarks Lc. 

? From the photograph in ИВА, 
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reading is very uncertain—on the photograph only ma can be made out clearly—, and the 
medallion represents evidently two men engaged in a wrestling match. The explanation as 
chañkama has been given up by Barua later on, and replaced by another one, not less queer. 
In Ват. II, p. 171, he explains the medallion as showing two men lying on the ground 
embracing cach other, placing neck upon neck, and intertwining their upper legs. The 
background is filled with a number of lotus flowers. According to Barua these are snow- 
flakes which signify that the men are sleeping on a snowy ground and embracing each other 
as a means of putting off the cold. “The scene, as it is, betrays only a decorative purpose '. 
I think it unecessary to add any comments. 


CONCORDANCE OF LÜDERS' LIST NUMBERS AND THE 
NUMBERS IN THE PRESENT WORK 


List List List List List List 

687 А 1 724 B 431761 А 74|798 А 25|834 А 93|870 А 75 
688 A 2 725 А 21|762 А 61|799 A 46|835 А 31 |871 А16 
689 А129 | 726 В 7 763 A 8/800 А 73/836 A 49| 872 А117 
690 А 70|727 A 94 | 764 А 52/801 B 19 837 A 19 |873 A103 
691 В 57 728 A 22| 765 В 78 802 B 53 838 A 18 | 874 A100 
692 В 63 | 729 A 98 766 А 65 803 А124 | 839 A 20! 875 А121 
693 В 69 730 В 47 |767 A 6/804 А 54 840 A 76|876 A 47 
694 В 50| 731 В 32 |768 A 66 805 В 35|84 A 77 |877 A 36 
695 В 421732 В 33/769 В 52 806 A 43 842 А 671878 A 48 
696 В 77 | 733 В 341770 B 8 8064 A 441848 А109 | 879 A104 
697 B 64/734 А 95 |771 В 9 807 В 50 844 А108 880 А12 
698 В 48 735 В 6 772 A 80 808 А 26 845 А 96/881 B 62 
699 В 68 | 736 B 4/773 А 59 809 A 7/84 A105|882 A 4 
700 B 4 |737 В 51774 B 40|810 В 51 | 846a Alll| 883 A 99 
700 B 54 738 А 62/775 В 21/811 B 12 847 А101 | 884 B 79 
702 В 65/739 В 23 776 В 22/812 A 17 848 A 88 |885 A 35 
703 В 46 740 В 24 777 В 18/813 А 33 849 А110 | 886 А 69 
704 В 45174 В 25/778 A 291814 B 20/850 А 64 887 A126 
705 А 5178 B 26 779 B 13 815 А 78 |851 А 79|888 A131 
706 В 58 743 В 27 780 А 30/816 А 15/852 А 45 889 A128 
707 B 73 744 B 28 71 B 76 817 A 37 |853 A 90|890 A132 
708 B 74/745 В 29 782 А 16 818 А 13 | 854 А115 |891 A 9 
709 В 56 746 В 30/783 B 15 89 А 11 855 А 92/892 A130 
710 B 671747 B 31 784 A 32 820 А 10/856 А 56 893 А113 
71 B 75| 748 В 60/785 B 49 821 А120 857 A 55 |894 А 134 
712 А 34 749 В 61 |786 В 55 822 А114 |858 А 41/895 А107 
713 А 38 750 В 38 | 787 А 60 823 А118 859 А 53/896 А135 
714 B 141751 В 39 788 В 66 824 А 81 |860 A 28 | 897 В 80 
715 А 68 |752 В 36 789 А 39/825 В 44 |861 А 23/898 А 97 
716 А 71 |753 В 37 70 В 10 856 А119 | 862 A122 | 899 А125 
77 ВИ |754 В 71 |791 B 76 827 А102 |863 А 91 | 900 А 133 
718 А 421755 В 70 792 А 58 828 А 84/864 А 82 901 В 75 
719 А 141756 B 72 793 В 2 829 А 85 865 А 83 | 902 В 81 
720 А 12 757 А136 794 В 1 830 А 86 866 A 106 | 903 А 127 
721 А 50 758 A123 | 795 B 3 |831 А 72 |867 А 57 | 903а В 82 
722 В 16 |759 А 40 796 А 27 832 А 89 868 А 87 

723 А 24 760 В 17 |797 А 51 833 А 63 86 A 3 


LIST OF ABBREVIATIONS 


4. —Aguttaranikkya, ed. Morris, Hardy, PTS 
Am. -Amarakosa, ed. Chintamani Shastri Thatte, Bombay 1882 
40. cta Orientalia 

ASIAR —Archaeological Survey of India. Annual Reports 

ASIM 

ASR. 

ASSI. 

ASWI. = Archaeological Survey of Western India 

Avi. — =Avadänafataka, ed. Speyer 


Bark, =Вагиа, Benimadhab, Barhut. Books I-III 
(I—Stone as a Story-Teller, 
II— Játaka-scenes, 
III—Aspects of life and Art.) Indian Research Institute's Publications. Fine 
Art Series. Nos, 1-3. Calcutta 1934-1937 
Вата — —see Barh. and BI 
BB. =Bezzenbergers Beiträge: Beitrüge zur Kunde der indogermanischen Sprachen, 
Göttingen 1877-1906 
Bulletin de l'École Française d'Extréme-Orient. Hanoi 
Lüders, Heinrich, Bhärhut und die buddhistische Literatur. Leipzig 1941 
(Abhandlungen für die Kunde des Morgenlandes, ХХУТ, 3) 
BhV. =Kala, Satish Chandra, Bharhut Vedikä, Municipal Museum, Allahabad 1951 
BI. —Barua, Benimadhab, and Sinha, Kumar Gangananda, Barhut Inscriptions, edited 
and translated with critical notes. Calcutta 1926 
Buddhach.=Buddhacharita, ed. Cowell, ed. Johnston 
Bo. —Buddhavarhsa, ed. Morris, PTS 
Cat. =Anderson, J., Catalogue and Handbook of the Archaeological Collections in the 
Indian Museum, Pt. 1, Calcutta 1883 
Chullav, =Chullavagga, ed. Oldenberg 


CH. | =Corpus Inscriptionum Indicarum 

CPD. =Critical Pali Dictionary 

D. —Dighanikäya, ed. Rhys Davids, Carpenter, PTS 

DA. =Sumañgalavilasint (Commentary to the Dlghanikáya), ed. Rhys Davids, Carpenter, 
Stede, PTS 

DhA. =Dhammapada Atthakathä (Commentary to the Dhammapada), ed. Smith, 
Norman, PTS 

DhsA. =Atthasälin! (Commentary to Dhammasañgani), ed. Maller, PTS 

Diy. _=Divyävadäna, ed. Cowell-Neil 

EI. =Epigraphia Indica 

GN. Nachrichten der Akademie (Gesellschaft) der Wissenschaften in Göttingen 

Hal. — —Haláyudha Abhidhánaratnamálá, ed. Aufrecht 

Нат. ——Harivaría 

Hem. — =Hemachandra 


Hem, An. =Anckärthasarhgraha 
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bhidhänachintämani 
arward Oriental Series 
м. —Indian Antiquary 
JHQ, Indian Historical Quarterly 
7 —Jätaka, ед. Fausbüll 
JA. =Journal Asiatique 


7408. Journal of the American Oriental Society 
7848. =Journal of the Bengal Asiatic Society 

JPTS. =Journal of the Pali Text Society 

JPASB. —Journal and Proceedings of the Asiatic Society of Bengal, Calcutta 


JRAS. =Journal of the Royal Asiatic Society 
Lalitav. —Lalitavistara, ed. Lefmann 

M. Majjhimanikäya, ed. Trenckner, PTS 

Maháboili— Cunningham, A., Mahäbodhi, or the Great Buddhist Temple at Buddhagaya, 


London, 1892 
Mahim, =Mahämäyürt, ed. 5. von Oldenburg 
Мао. —Mahävagga, ed. Oldenberg 
MASI. =Memoirs of the Archaeological Survey of India 


Mbh. Mahabharata 

Mil. Milindapañha, ed. Trenckner 

Mop. “Майдуушраш, ed. Minayeff 

Mou. Mahävastu, ed. Senart 

n =Pali 

PASB. Proceedings of the Asiatic Society of Bengal, Calcutta. 
PD. Childers, Pali Dictionary 


PTS. =Pali Text Society 
‘The Pali Text Society's Pali-English Dictionary 

Sarhyuttanikäya, ed. Feer, PTS 

SA. =Siratthappakisint (Comm. to the Sarhyuttanikäya), ed. Woodward, PTS 
Säntifataka, ed. K. Schönfeld, Leipzig 1910 

Sacred Books of the East, ed. M. Müller 

$. В. =Satapatha-Brähmapa, ed. Weber 

Sanskrit 

uttanipäta, ed. Andersen-Smith, PTS 

'aramatthajotik& (Comm. to Suttanipäta), ed. H. Smith, PTS 

itzungsberichte der Preussischen Akademie der Wissenschaften 

unningham, A., The Эра of Bhárhut: A Buddhist Monument Ornamented 
with Numerous Sculptures Illustrative of Buddhist Legend and History in the 
Third Century B.C., London 1879 


Suttao, | —Suttavibhahga, ed. Oldenberg 

Th. heragáthá, ed. Oldenberg, PTS 

Ton. . Kern, Toevoegselen op "t Woordenboek van Childers; 2 pts (Verhandelingen 
Kon. Ak. van Wetenschappen te Amsterdam N.R. XVI, 4-5), Amsterdam 1916 

Trik.  =Trikindasesha 

Ud. Гапа, ed. Steinthal, PTS 

Vaij. аўјауави, ed. Oppert 1898 

Vism. isuddhimagga, ed. Rhys Davids, PTS 

Vo. imánavatthu, ed. E.R. Gooneratne, PTS 


LIST OF ABBREVIATIONS 


УзА. 'Vimánavatthu-Atthakathà, ed. Hardy, PTS 

ИДЕМ. Wiener Zeitschrift für die Kunde des Morgenlandes 
DMG. =Zeitschrift der Deutschen Morgenländischen Gesellschaft 
ZU. =Zeitschrift für Indologie und Iranistik 
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THE BHARHUT INSCRIPTIONS ALPHABETICALLY ARRANGED 


Agirakhitasa Bhojakatakasa suchi dänam A 23 (861) 
Ajakalako yakho B 3 (795) 

Ajätasatu bhagavato varhdate B 40 (774) 
Atimutasa Чапай A 81 (824) 

Abode chtiyam В 69 (693) 

aya-Apikinakasa dánar A 67 (842) 

aya-Isidinasa bhánakasa алаг A 62 (738) 
aya-Gorakhitasa thabo Чапай A 68 (715) 
aya-Chulasa sutarntikasa Bhogavadhaniyasa dinar A 51 (797) 
aya-Jätasa petakino suchi балаг A 56 (856) 
aya-Narida. ... A 69 (886) 

aya-Nägadevasa dinar А 70 (690) 

aya-Parathakasa tharhbho dinar А 71 (716) 
aya-Punävasuno suchi dänarh A 72 (831) 

Arahaguto devaputo B 20 (814) 

Alaribus& achhara B 31 (747) 

Aväsikä.. .. A 126 (887) 

Avisanasa dinar А 82 (864) 

Avisanasa dinar А 83 (865) 

Asada vadhu susäne sigälanati В 64 (697) 
Asitamasäya Valamitasa дапат A 36 (877) 
Idasälaguha B 35 (805) 

Isänasa dina A 84 (828) 

Tsänasa dina А 85 (829) 

Isidatasa dinar А 86 (830) 

isimigo jataka B 48 (698) 

Isirakhitasa dänarı A 88 (848) 

Isirakhitasa suchi dánari A 87 (868) 

Tsisirhgiya jata(ka)ri B 53 (802) 

Ujhikäye däna A 114 (822) 

шагат disa tini savaganisisa В 25 (741) 

udajätaka B 46 (703) 

usu(käro) Janako гаја Sivala devi В 56 (709) 
Erapato nägarajä B 36 (752) 

Erapato nägaräjä bhagavato vadate В 37 (753) 
Kachulaya .. .. .. .. bhäriyäya dinam А 115 (854) 
Kadariki B 60 (748) 

Kanhilasa bhänakasa dinarh А 63 (833) 
Karahakata aya-Bhutakasa thabho dänar A 8 (763) 
Karahakata Utaragidhikasa thabho dánar A 7 (809) 
Karahakata-nigamasa däna A 5 (705) 

Karahakata Samikasa däna thabho A 6 (767) 
Käkarhdiya Somaya bhichhuniya dánam A 37 (817) 
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kinarajätakarı B 54 (701) 
Kupiro yakho B 1 (794) 

Kodaya yakhiyä danar A 116 (871) 

Kosabakuti B 33 (732) 

Kosabeyekaya bhikhuniya Venuvagimiyäya Dhamärakhitäyä danarh A 52 (764) 
Ko .. daläkiye yo dana tanachakamaparirepo A 127 (903) 

Garigito yakho B 5 (737) 

gajajataka saso jätake B 42a 

gadhakuti B 34 (733) 

Gägamitasa suchi dinar А 89 (832) 

Goläyä Parikiniya айлаа A 49 (836) 

Gosälasa dänarı A 90а (853) 

Ghosäye danar А 117 (872) 

Chakaváko nāgarājā B 6 (735) 

Снада yakhi B 2 (793) 

Charhdà.... A 128 (889) 

chitupadasila B 67 (710) 

Chudathilikaya Kujaräya dänam А 10 (820) 

Chudathilikaya Nagadevaya bhukuniyi (danar) A 11 (819) 
Chulakoka devatä B 11 (717) 

Chuladhakasa Purikaya bhatudesakasa dinar А 17 (812) 

Chulanasa dinar A 91 (863) 

Chekulana Saghamitasa thabho danar A 40 (759) 

chhadaritiya jatakarh В 49 (785) 

jatilasabha B 65 (702) 

jabú Nadode pavate B 74 (708) 

Jethabhadrasa dánarh A 92 (855) 

Jetavana Anädhapediko deti kotisarhthatena ketà B 32 (731) 

Tikotiko chakamo B 78 (765) 

timitimi[th]gilakuchhimhä [Vas]u[g]ut[o] m[o]chito Mah[à]dev[e]nari 
tiramitimigilakuchhimha Vasuguto mächito Mahadevánam В 62 (881) 
Tis[ä]ya Benäkatikäya dān[ā] А 49a 

Tosálasa mäta A 90b (853) 

dakhinarh disa chha Kämävacharasahasäni B 26 (742) 

Dadanikamo chakama B 77 (696) 

Dabhinikäya Mahamukhisa dhitu Badhikaya bhichhuniya dánarà A 42 (718) 
Dighatapasi sise anusásati B 63 (692) 

Dusito giri dadati Na. ...B 75 (711 and 901) 

Devarakhitasa dánam A 93 (834) 

Dhanabhütisa rájano putasa kamárasa Vadhapalasa dina A 3 (869) 
Dhamaguta-matu Pusadevaya Чаваш A 120 (821) 

Dhamagutasa danarh thabho A 94 (727) 

(Dha)marakhitaya däna suchi A 118 (823) 

Dhamarakhitasa dana A 95 (734) 

Dhutasa suchi däno A 96 (845) 

[Na]garakhitasa cha mätu cha Kamuchukaye dánarà A 54b 


188. BHARHUT INSCRIPTIONS 


Nadodapade dhenachhako A 76 (781 and 791) 
Nadagirino bhänakasa Selapurakasa thabho danar A 54 (804) 
Nadutaraya däna suchi A 119 (826) 

Narhdagirino dā(narh) A 97 (898) 

Narhdinagarikaya Idadevaya dinar A 45 (852) 

nägajätaka B 43 (724) 

Nagaye bhichhuniye dinar A 74 (761) 

Маяка Gorakhitiya thabho дапаќа Vasukasa bháriyaya 46 A(799) 


Padelakasa Pusakasa suchi danath A 47 (876) 
Padumavati achhar В 30 (746) 

Parakatikaya Sirimäyä dánarh A 48 (878) 

Pätaliputä Kodiyäniyä Sakatadevaya dánarh A 15 (816) 
Pátaliputà Nägasenäya Kodiyäniyä danarh A 14 (719) 
Pátaliputà Mahidasenasa dänarh A 13 (818) 

purathima(th d)isa Sudhäväsä сул B 24 (740) 

Purikaya Idadevaya dana А 19 (837) 

Рипкауа däyakana dänar A 16 (782) 

Purikaya Setaka-mátu dänarh A 18 (838) 

Рипкауд Sämäya dinar A 20 (839) 

Pusadataye Nagarikaya bhichhuniye . . .. A 43 (806) 
Pusadataye Nägarikäye bhikhuniye A 44 (8062) 

Pusasa tharhbho dänarh А 98 (729) 

Phagudevaye bhichhuniye dánar А 75 (870) 

Bahadato Jahiranatuno Isirakhitaputasa Anarhdasa thabho A 50 (721) 
(Ba)huhathika Asana (bhaga)vato Mahädevasa B 81 (902) 
Bahuhathiko B 71 (754) 

Bahuhathiko nigodho Nadode B 70 (755) 

bidalajatara kukutajátaka B 42 (695) 

Bibikanadikata Budhino gahapatino dánarh A 21 (725) 
Bibikanadikata Suladhasa asavärikäsa dinar A 22 (728) 
Budharakhitasa parhcha-nckãyikasa dānarh A 57 (867) 
Budharakhitasa rupakärakasa dänarh A 55 (857) 
Budharakhitäye dänarh bhichhuniye A 76 (840) 

Bodhigutasa dánar A 99 (883) 

Bramhadevo mänavako B 66 (788) 

bhagavato ükrarhti В 19 (801) 

bhagavato Kakusadhasa bodhi B 15 (783) 

bhagavato Kasapasa bodhi B 17 (760) 

bhagavato Konägamcnasa bedhi В 16 (722) 

bhagavato dhamachakarh B 38 (750) 

bhagavato Vipasino bodhi B 13 (779) 

bhagavato Vesabhunä bodhi silo В 14 (714) 

bhagavato Sakamunino bodho B 23 (739) 

bhadata-Kanakasa bhanakasa thabho ддпата Chikulaniyasa A 39 (789) 
bhadata-Devasenasa danath A 64 (850) 

bhadata-Budharakhitasa satupadanasa dinar thabho A 58 (792) 
bhadata-Mahilasa thabho dānarh A 65 (766) 
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bhadata-Samakasa thabho danath A 66 (768) 
bhadata-Samikasa Theräkütiyasa dānarh A 41 (858) 

bhadatasa aya-Isipalitasa bhänakasa navakamikasa dánarh А 59 (773) 
bhadarhta-Valakasa bhanakasa dánarh thabho A 61 (762) 
Ъваданизва aya-Bhutärakhitäsa Khujatidukiyasa дяпата A 38 (713) 
bhisaharaniya jatakarh B 58 (706) 

Bhutaye bhichhuniye ддпата A 77 (841) 

Bhojakatakäya Diganagaye bhichhuniya dánarh A 24 (723) 
Maghádeviyajataka B 57 (691) 

Mahakoka devata B 12 (811) 

Maharasa arhtevasino aya-Sämakasa thabho danarh A 73 (800) 
Mahäsämäyikäya Arahaguto devaputo vokato Bhagavato sãsani patisarhdhi B 18 (777) 
migajätakarı B 47 (730) 

migasamadakarh chetaya B 68 (699) 

Mitadeväye dánarh A 121 (875) 

Mitasa suchi dinar A 101 (847) 

Misakosi achharä B 28 (744) 

mugaphakiya j&takarn B 59 (807) 

Muchilido nägaräja B 31a 

Mudasa dänarh A 102 (827) 

Moragirami Jätamitasa ддпат A 26 (808) 

Moragirimä Ghätila-matu dänam A 28 (860) 

Moragirimha Nägiläyä bhikhuniyä dinar thabhä A 29 (778) 
Moragirimhä Thupadäsäsa dinar пана A 25 (798) 
Moragirimhä Pusäyä dänarh thabhä A 27 (796) 

уай bramano avayesi jatakarh B 51 (810) 

yakhini Sudasana B 10 (790) 

Yakhilasa suchi däna A 105 (846) 

Yamitasa si...... A 108 (873) 

yavamajhakiyarh јагакат B 52 (769) 

гай Pasenaji Kosalo B 39 (751) 

latuväjätaka B 44 (825) 

Vijapi vijadharo B 61 (749) 

Vijitakasa suchi dánarh A 104 (879) 

Vitura-Punakiyajatakarı В 55 (786) 

Virudako yakho B 4 (736) 

Vejayathto päsäde B 22 (776) 

Veduko katha dohati Nadode pavate B 73 (707) 

Vedisa Ayamäyä Чапай A 33 (813) 

Vedisä Anurädhäya dänam A 32 (784) 

Vedisä Chäpadeväyä Revatimitabhäriyäya pathamathabho danarh A 34 (712) 
Vedisä Phagudevasa dänarh A 30 (780) 

Vedisä Väsithiya Velimitaya A 35 (885) 

Vedisato Bhutarakhitasa дапат A 31 (835) 

Sagäna raja .... Agaraju .... югапай .... A 2 (688) 
Sagharakhitasa mátápituna athäyä dinam A 108 (844) 
Saghilasa dánarh suchi d .. А 109 (843) 
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(Sarh)ghami(tasa dinar) A 107 (895) 

Sarhghamitasa bodhichakasa апат A 106 (866) 

Satika ... A 132 (890) 

Sapagutaye bhichhuniye dánari A 78 (815) 

Sabhadä achharä B 29 (745) 

Samanaya bhikhuniya Chudathilikäyä дапат А 12 (720) 

Samidatäya dänam A 122 (862) 

südikasarhmadarh turarh devánar B 27 (743) 

Sirimasa dänarh A 110 (849) 

Sirima devata B 8 (770) 

Sirisapada Isirakhitäya dinam A 53 (859) 

Sihasa suchi dänamı A 111 (846a) 

Suganam raje raño Gäglputasa Visadevasa pautena Gotiputasa Agarajusa putena Váchhi- 
putena Dhanabhütina karitath toranärh silakarhmarñto cha uparñno А 1 (687) 

Suchilomo yakho B 9 (771) 

Sujato gahuto jätaka А 50 (694) 

Sudharma devasabhä bhagavato chüdämaho B 21 (775) 

Ѕирдуаѕо yakho B 7 (726) 

‚Susupälo Kodäyo Veduko arámako B 72 (756) 

sechhajataka B 45 (704) 

Seriya putasa Bhäranidevasa dinarh A 100 (874) 

Зопдуа dänarh thabhä A 123 (758) 


harhsajatakarh В 41 (700) 
Fragments 


=. Kaya bhichhuniya dánarh A 79 (851) 
„kasa dánarh atana cha kata A 112 (880) 
asa ráño bhayaye Nägarakhitäye dánar A 4 (882) 
+ girino bhänakasa bhätu .. A 54a 
г. tarasa .. A 113 (893) 
tu rajano adhirajaka,.. ... yata...A 130 (892) 
to bhikhuniya thabho dänarh A 80 (772) 
.. da Himavate i . .... B79 (884) 
-- niyajátaka В 80 (897) 
-- pachasa па A 133 (900) 
Mahäda.. .. А 131 (888) 
++ «+ ++ mikasa dánar А 60 (787) 
. . yaya dánarh А 125 (899) 
Yasika.... А 136 (757) 
++ ‚yasinisa yäni... А 194 (894) 
22... -такацаувув A 9 (891) 
B 82 (9034) 
= +» sakäya thabhä danarh A 124 (803) 
за Kusu...A 135 (896) 
... [sira]kh[i]tasa thabho дапага A 87a 
hena .. .. .. .. torana cha... .. .. kata A 129 (689) 


WORD INDEX TO THE BHARHUT INSCRIPTIONS? 


Agaraju... (Arhgärajju- or Agarajju-<Angäradyut-) А 2. See Agarajusa below. $ 6, IV; 13; 24a. 
Agirakhitasa (Aggirakkhita-<Agnirakshita-) A 23. $ 13, I; 24, 4; 37, d. 
achhará (achchharä-<apsaras-) В 28, B 30, B 31. $ 13; 34, f, L 
Ajakälako (Ajakälaka-<Ajakälaka-) B 3. 

Alja}asat{u) (Ajätasattu-<Ajätasatru-) B 40. $ 15; 30, 1. 

айда (attha-<artha-) А 108, $ 14; 25, IV. 

ataná (atta-<ätman-) A 112. $ 6, 1; 24, е; 34, b, I. 

Atimutasa (Atimutta-<Atimukta=) А 81. $ 18, d; 37, d. 
adhirajaka. . .(adhiräjaka-<adhiräjaka-) A 130. 

Anardasa (Anamda-<Änanda-) A 50. $ 6, IV; 24; d. 

Anádhapediko (Anädhapeddika-?<Anäthapindika-) B 32. $ 7, H; 12, 4; 24, с. 
Anurádháya (Anurädhä-<Anurädhä-) A 32. $ 26, IV. 

anusásati (anusisa~<anu/Sis-) B 63. $ 37, a, 1. 

arhteväsino (arnteväsi(n)-<anteväsin-) А 78. $ 24, d; 34, d, IL 
Apikinakasa see under aya-Apikinakasa below. 

Abode (Amboda-<Ämravat-) B 69. $ 2, H; 6, 1; 12, d; 16; 24, e. 
aya-Apikinakasa (ayya-Apikinnaka-? <ärya-Apigirnaka-?) A 67. aya: $ 6, I; 19, b. 
aya-Isidinasa (ayya-Isidinna-<ärya-Rishidatta-) A 62. 

aya-Isipälitasa (ayya-Isipälita-<ärya-Rishipälita-) A 59. 
aya-Gorakhitasa (ayya-Gorakkhita-<ärya-Gorakshita-) A 68. 
aya-Chulasa (ayya-Chulla-<ärya-Kshulla or -Kshudra-) A 51. 
aya-Jätasa (ayya-Jita-<aryaJita-) A 56. 

aya-Nañda (ayya-Nammda-<ärya-Nanda-) A 69. 

aya-Nágadevasa (ayya-Nägadeva-<Arya-Nägadeva-) A 70. 
aya-Parhthakasa (ayya-Parhthaka-<ärya-Pänthaka-) A 71. $ 24, d. 
aya-Punávasuno (ayya-Punävasu-<ärya-Punarvasu-) A 72, 
aya-Bhutakasa (ayya-Bhütaka-<ärya-Bhütaka-) A 8. 

aya-Bhutärakhit[ä]sa (ayya-Bhütarakkhita-<ärya-Bhütarakshita-) А 38. 
aya-Sámakasa (ayya-Sämaka-<ärya-$yämaka-) A 73. $ 19, d. 
Ayamäyä (Ayyamä-<Aryamä-) A 33. 

Arahaguto (Arahagutta-<Arhadgupta-) B 18, B 20. $ 23; 37, d. 
arümako (ärämaka-<ärämika-) B 72. $ 6, IV. 

Alambusá (Alaribusi-<Alambusha) B 31. $ 15; 24, e; 26, 1. 

avayesi (vada-<Vvad-) B 51. $ 6, IV; 12, d; 37, b. 

Aväsikä (Avasika-<Avasika-?) A 126. 

Avisanasa (Avisanna-<Avishanna-?) A 82, A 83. 4 24, c; 37, d. 

Азада (Asädha-<Ashädhä) B 64. 56, IV; 12, с; 15; 26,1. 

asavärikäsa (assavärika-<asvaväraka-) А 22. $5, 1; 25, VI. 


* In the index the words are first given as they occur in the inscriptions, In brackets we add 
SRI Rem a Uie үсгээ of caus жога на restored араа Those tls dd 
the never written double consonants, the omitted anusodra, and the correct ‚length of vowels, The 
Sanskrit equivalent in each cae comes at the end.— $ refers to the § in ^ The Language” above 
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Asitamasdya (Asitamasä-?) A 36. $ 26, Ш. 
Agarajusa А 1. See Agaraju....above. § 5, I; 6, IV; 13; 24, a; 34.0, L 
дхапа(т) (азапа-). See (Ba)huhathika-asana(m) B 81 below. 
Idadevaya (Imdadevä-<Indradevä-) А 19, A 45, $ 6 II; 7, I; 20, d; 26, IV. 
Tdasälaguha (Iihdasälaguhä-<Indraälaguhä-) B 35. $ 6, IIL; 20, d; 26, I. 
Jsünasa (Isina—<Tsana-) A 84a, A 85b. фа, VI. 
sidatasa (Isidatta-<Rishidatta-) А 86. § 1, Л; 18, a; 37, d. 
Isidinasa see under aya-Isidinasa above. $ 37, d. 
Isipälitasa see under aya-Isipálitasa above. $ 1, П; 37, d. 
isimigo (isimiga-<Rishyamriga-) В 48. $ 5, IIL. 
sirakhita- (Isirakkhitä-<Rishirakshitä-) $ 7, IZ; 13, 1. 
Isirakhitasa A 87, А 88. 
Isirakhitäya A 53 
Isirakhitaputasa (Isirakkhitaputta-<Rishirakshitaputra-) A 50. 
180000] (041 (Isisirmgtya-<Rishyaspinglya-) B 53. $ 1, И; 5, UL; 24, а, 
Ujhikaye (Ujjhika-<Ujjhikä-) A 114. $ 6, И; 18, a. 
Utaragidhikasa (Uttaragiddhika-?<Uttaragridhyaka-?) A 7, 
шатай (uttara-<uttara-) B 25. $ 26, И. 
udajätaka (uddajätaka-<udrajätaka-) B 46, 
upañno (upparhna-<utpanna-) А 1. $ 18, f; 24, d; 37, d. 
u[su](karo) (usukära-<ishukära-) B 56. $ 7, IV. 
ükranti (ükrarhti-<upakränti-) B 19. $ 2, Il; 6, 1; 20, а; 24, d; 28, 1. 
Erapato (Erapatta-<Erapatra-) B 36, B 37, 
Kakusadiasa (Kakussarhdha-<Kakutsandha-) B 15. $ 24, d, 
Kachula[ ya] (Karixchula-<Kanchula-?) A 115. 
Kadariki (Karhdariki- — Kandariki ) B 60. § 24, с; 27, L 
Kata (kata-<krta-) A 112, А 129, $ 4, I; 25, П; 37, d. 
Каћа (karhthä-<kanthä-) В 73, $ 6, Ш; 24, d; 26, П. 
Kanakasa see under bhadata-Kanakasa below. 
Kanhilasa (Kanhila-<Krishpila-) A 63. § 7, 1; 24, e 
Kamárasa (kumära-<kumära-?) A 3, $9. 
Kamuchukaye (Kamuchukä-) A 54b, 
Кайтат see under silàkartmarito below. 
Karahakata A 6, A 7, A 8. 8 6, Ш; 25, V. 
Karahakaja-nigamasa (-nigama-<-nigama-) A 5, 
Kasapasa (Kassapa--Káéyapa-) В 17. $6,1; 19, d; 25, VI. 
Kükaridiya (Käkarhdi-<Käkandi-) A 37. $ 8, IT; 24, d. 
Kámávacharasahasáni (Kämävacharasahassa-<Kämävacharasahasra-) В 26. $ 20, g; 25, 
IX; 36. 
Káritam (kärita-<kärita-) A 1. $ 25, II; 37, d. 
kinarajätakam (kithnarajütaka-<kinnarajätaka-) B 54. § 24, 4, 
kukutajätaka (kukkutajätaka-<kukkutajätaka-) В 42. $ 18, a, 
Kuchhimha see under timigalakuchkimha below. $ 13, II; 28, П. 
Kujarāyā (Kurhjarä-<Kunjarä-) A 10. $ 6, И; 245; 26, IV. 
kuti see under Kosabakuti, gadhakuti below. 
Kupiro (Kupira-<Kubera-) B 1. $ 4, I; 12, e; 25, L 
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ketá (ketti<krayitva) В 32, $ 2, I; 21, а; 37, с. 
Kogisamthatena (kotisarhthata-<kotisarnstfita-?) B 32. $ 25, Ш; 37, d. 
Kodiya (Кофіуа-<Кофуа-) А 116. 
Kodáyo (Kodiya-<Kodya-) B 72. 
Kodiyániya (Kodiyani-<Kodyani-) A 14, A 15. $ 8, I; 29, HI. 
Kondgamenasa (Konägamana-) B 16. 
Kosabak[u]ti (Kosarmbakuti-<KauSimbakuti-) В 33. $ 24, с; 28, I. 
Kosabeyekaya (Kosarnbeyikä-<Kausämbeyikä-) А 52, $ 7, Ш; 24, e. 
Kosalo (Kosala-<Kausala-) B 39, $ 3, И. 
Ko..dalakiye A 127. $ 29, Ш. 
Klujatidukiyasa (Khujjatiradukiya-<Kubjatinduka-?) A 38. 
Garhgito (Garngita-<Gañgita-) B 5. $ 24, а. 
gajäjätaka (gajajataka-<gajajitaka—) B 42a. $ 5, И. 
gadhakufi (garhdhakuti-—gandhakuti-) B 34. $ 24, 4; 28, I. 
gahapatino (gahapati-<grihapati-) А 21. $ 4, 1; 27, V. 
gahuto (gahuta-<grihita-?) B 50. $ 37, d. 
Gägamitasa (Garngámitta- < Gañgamitra-?) А 89. $ 5, 1. 
Gägiputasa (Gägiputta-<Gärgiputra-) A 1. 5 5, I; 8, IV; 18, b. 
giri (giri-<giri-) B 75. $ 27, И. 
guha see under Idasälaguha above. 
Gotiputasa (Gottiputta-<Gauptiputra-) А 1. $ 3, H; 8, IV. 
Gorakhitasa see under aya-Gorakhitasa above. $ 13, 1; 37, d. 
Gorakhitiya (Gorakkhitä-<Gorakshitä-) A 46. 
Goláyá (Golä-<Golä-) А 49. 
Gosálasa (Gosála-<Gogila-) А 90a. See Tosälasa below. 
Ghäfila-matu (Ghátila-mátu-«-Ghála-máti-) A 28. $ 33, I. 
Ghosáye (Ghosä-<Ghoshä-) А 117. $ 6, II; 15; 26, IV. 
cha (cha <cha) A 1, A 54b, A 112, A 129 (2). 
chaka see under dhamachakam below. 
chakama- (charıkama-<chahkrama-) $ 20, а. 
chakama B 77. 8 25, 1. 
—chakama— see under fanachakamaparirepo below. 
chakamo B 78. $ 25, I. 
Chakavako (Chakkavaka-<Chakravaka-) B 6. $ 20, а. 
Chadá (Charhdá-<Chandrá-) B 2. $ 20, d; 26, I. 
Chamdá..A 128. $ 20, d. 
chátiyam see under chetaya below. $ 3, I; 19, a. 
Chäpadeväyä (Chäpadevä-<Chäpadevä-) A 34. 
Ckikulaniyasa (Chikulaniya-) A 39. 
Chitupädasila (Chittoppádasilá—— Chitrotpátasla-) B 67. $ 6, IH; 18, f; 26, 1. 
Chudajhilikaya (Chuddathilikä-) A 10, A 11, A 12. 
Chulakoká (Chullakokä-<Kshudrakokä-) В 11. $ 13, И; 20, d; 26, I. 
Chuladhakasa (Chulla- 2) A 17. 
Chulanasa (Chullana-) А 91. $ 20, d. 
Chulasa see under aya-Chulasa above. $ 20, d. 
chidámaho (chüdämaha-<chüdämaha-) B 21. 
Chekulana A 40. $ 6, HI. 
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chetaya (chetiya-<chaitya-) B 68. $ 7, HI. 
chátiyam (chetiya-) B 69. 
chha (chha<shat-) B 26, $ 13, П; 36. 
chhadamtiya (chhaddarhtiya-<shad-dantiya-) В 49. $8 V; 24, d. 
jalilasabhà (jatilasabha-<jatilasabha-) B 65. 
jataka see under játakam below. $ 6, IV. 
jatakarh see under játakam below. $ 6, IV. 
jatara see under jätakam below. $ 12, a. 
Janak[o] (Janaka- <Јапака-) В 56. 
jaba (jambú-<jambú-) В 74. $ 24, e; 31, L 
Jalkira]natuno (Jahira-nattu-<? -naptri-) A 50. 81, Ш; 18, d; 32, 1. 
Jätasa see under aya-Jätasa above. $ 37, d. 
Jatakam (jataka- <jätaka-) В 49, В 52, В 53, B 59; also cf, kinarajdtakari B 54, migajātakart 
В 47. $ 25, П. 
Jataka В 48, jatakam В 51 for jatakamñ also cf. bhisaharaniya-jataka[n], Maghädeniyajataka, 
Vitura-Punakiya-jatakarh, sechhajataka. 
jatara for јашкат sce under bidalajatara below. $ 12, a. 
Jütaka B 42, В 50, В 80; also cf. udajätaka В 46, kukutajataka В 42, nägajätakı В 43, 
laywäjätaka B 44, hamsajütaka B 41. 
Jälake (for játakañ?) B 42a. $ 25, VII. 
Jätamitasa (Jatamitta-— Jitàmitra- 2) А 26, 
Jethabhadrasa (Jetthabhadra-— Jyeshthabhadra-) А 92. $ 18, c; 20, d. 
Jetavana (Jetavana-<Jetavana-) B 39. $ 25, И. 
Mati see under sigalañati below. 
panachakamapari[repo] (thänacharhkamaparirepa-<sthänachanikramaparirepa-]) A 127. 
$ 6, IV; 12, с; 14. 
tikotiko (tikotika- —trikotika-) B 78. $ 20, c. 
(Dini (ti-<tri-) B 25. $ 36. 
timitimirhgilakuchhimhä (timithgilakuchchhi-<timiagilakukshi-) В 62. $ 7, 111; 24, a; 28, П. 
Тара (Tisi-<Tishya-) A 49a, 
furari (tura-<türya-) B 27. $ 10, 1; 25, II. 
torana (torana-<torana-) A 2. $ 12, c; 25, П. 
torana А 199. $ 25, И. 
toranáñ А 1. $ 12, c. 
Tosälasa mistake for Gosälasa, see above, 
thabha- (thathbha~<stambha-) $ 18, d; 24, e. 
thabhá A 25, A 27, A 29, A 123, A 194. $ 25, VIII. 
Пао A 6, A 7, A 8, A 39, A 40, A 46, А 50, A 54, A58, A 6l, A 65, A 66, A 68, 
A 73, A 80, А 87a, А 94; also cf. pathamathabho А 34. $ 25, I. 
thambho А 71, A 98. § 24, е; 25, 1, 
Thupadasása (Thüpadäsa-<Stüpadäsa-) A 25. $ 5, I; 10, Ш; 18, 4; 25, VI. 
Theràk[a]tiyasa (Theräkütiya-<Sthavirakütika-) A 4l. 
dakhinam (dakkhinä-<dakshinä-) B 26. $ 6, III; 13, I; 26, И. 
Dadanikamo (Dadanikkama-<Dridhanishkrama-) В 77. $ 12, a; 12, ¢; 20, a. 
dadati (dadà-— /d8=) В 75. $ 37, a, 1, 
dana see under dánañ below. $ 6, IV. 
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Dabhinikäya (Dabbhinikä-<Darbhinikä-) A 42, 
däna- (däna-<däna-) 
dana A 5, A 6, A 84a, А 85b, А 105, А 114, A 118, A 119, 8 25, II. 
dûna (A 3), А 4, A 7, A 8, A 10, (A 11), A 12, A 13, A 15, A 16, A 17, А 18, A 19, 
A 20, A 21, A 22, A 23, A 24, A 25, A 26, A 27, А 28, A 29, A 30, A 31, A 32, 
A38, A34, A36, A37, А 38, A39, A40, АЖ, A 42, A 45, А 46, A 47, 
A 48, A 49, A 51, А 52, A 53, A 54, А 54b, А 55, A 56, A 57, А 58, [A 60], A 61, 
A 62, A 63, A 64, A 65, A 66, A 67, A 68, A 70, A 71, A 72, A 73, A 74, A 75, 
A 76, A 77, A 78, A 79, A 80, A 82, A 83, A 86, A87, A 87a, A 88, A 89, A 90a, 
A 91, A 92, [A 93], A 94, А 95, A 97, A 98, A 99, A 100, А 101, А 102, А 104, 
A 106, A 108, A 109, A 110, A 111, A 112, A 115, A 116, A 117, A 120, A 121, 
А 122, А 123, А 124, A 195. $ 25, Л. 
danar, dana for dana А 81, А 127. $ 6, IV. 
dana for dana or dûna А 49а. $ 5, П; 25, IX. 
dano for dánam A 96. $ 25, 1. 
däyakana (däyaka-<däyaka-) A 16. § 6, HI; 25, XI. 
Diganagay[e] (Dihnäga-<Diünägä-) А 24. 8 6, И. 
Dighatapasi (Dighatapassi-<Dirghatapasvin-) B 63. $ 8 I; 8, Ш; 18, b; 21, e; 34, d, 1. 
disa (disi-<disi-) В 25, В 26. $6, III; 26, И. 
(d)isa B 24. 
Dusito (Düsita-<Düshita- 2) B 75. $ 10, II; 37, d. 
deti (de</d-) B 32; also cf. dadati above. $ 37, a, I. 
deva- (deva-<deva-). 
delo]a B 24. $ 25, VIII. 
файлат B 27. $ 6, Ш, 25, XI. 
devatà (devatä-<devata-) B 11. $ 26, L 
devata B 8, B 12. $6, Ш; 26, 1. 
devaputo (devaputta-<devaputra-) В 18, В 20. 
Devarakhitasa (Devarakkhita-<Devarakshita-) A 93. $ 13, 1. 
devasabhá (devasabhä-<devasabhä-) B 21. 
Devasenasa see under bhadata-Devasenasa below. 
devi (devi-<devi-) B 56. $ 29, 1. 
dohati (doha<+/duh-) B 73. $ 37, a, Г. 
Dhanabhati- (Dhanabhüti-— Dhanabhüti-) 
Dhanabhitina А 1. $ 6, Ш; 27, Ш. 
Dhanabhütisa А 3. $ 27, V. 
Dhamaguta-matu (Dhammagutta-mätu-<Dharmagupta-mätri-) A 120. $ 18, d; 24, e; 
33, 1; 37, 4. 
Dhamagutasa (Dhammagutta-<Dharmagupta-) A 94. $ 18, d; 24, е; 37, d. 
dhamachakam (dhammachakka-<dharmachakra-) B 38. $ 20, a; 24, e; 25, И. 
(Dha)marakhitaya (Dhammarakkhitä-<Dharmarakshitä-) A 118. 13, I; 24, €. 
Dhamérakhitaya A 52. $ 5, П. 
Dhamarakhitasa (Dhammarakkhita~<Dharmarakshita-) A 95. $ 13, I; 24, e 
dhitu (dhitu-<duhitri-) A 42. 
Dhutasa (Dhutta-<Dhürta-) A 96. $ 10, 1; 18, d. 
dhenachhako (dhenuchchhaka-<dhenütsaka- 2) B 76. $ 13. 
[Na] garakhitasa (cf. Nagarakhitaye below) A 54b. 
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Nagarikaya (Nägarikä-<Nägarikä-) A 43. $ 6, II; 26, IV. See nagarikaye below. 
Nadoda- (Nadoda-<Nadavat- ?) 
Na(dodam) В 75. 
Nadode B 70, B 73, B 74. $ 25, VII. 
TNa]dodapáde (Nadodapäda-<Nadavat(?)-päda-) B 76. 
natuno see under Ja[hira]natuno above. $ J, HI; 18, d. 
-Nadutaraya (Narhduttarä-<Nandottarä-) А 119. $4, Ш; 6, H; 24, 4; 26, IV. 
„Майда see under aya-Namda above. $ 24, d. 
[Na]rhdagirino (Narndagiri-<Nandagiri-) A 97. $ 24, d; 27, V. 
Nadogirino A 54. $ 24, d; 27, V. 
Nalr)d[iJnagarikaya (Narhdinagarikä-<Nandinagarikä-) A 45. $ 6, П; 24, d. 
navakamikasa (navakammika-<navakarmika-) А 59, А 60(2). $ 24, e. 
nägajätaka (nägajätaka-<nägajätaka-) B 43. 
Nägadevasa see under aya-Nägadevasa above. 
Nágadeváya (Nagadeva-<Nagadeva-) A 11. $ 6, H; 26, IV. 
Nägaye (Nagi-<Nagi-) A 74. $ 6, H; 26, IV. 
Nägarakhitäye (Nägarakkhitä-<Nägarakshitä-) A 4. $ 6, 11; 13, I; 26, IV, 37, d. 
nägaräjä (nägaräja-<nägaräja-) B 6, B 37. $ 34, b, 1. 
nägaräja В За. $ 34, b, I. 
[ná]garajá B 36. 8 6, IV. 
nägarikäye (nägarikä-<nägarikä-) A 44. See Nagarikaya above. $ 6, H; 26, IV. 
Nägasenäya (Nägasenä-<Nägasenä-) A 14. $ 6, Л; 26, IV. 
Nägiläyä (Nagili-<Nagili-) A 29. $ 6, H. 
Násika (Nasika-<Našika-) А 46. $ 6, HI; 25, V; 
nigamasa see under Karahakata-nigamasa above. 
nigodho (niggodha-<nyagrodha-) В 70. $ 5, III; 20, b; 24, d. 
Palrijchanekdyikasa (Parhchanckäyika-<Pafichanaikäyika-) А 57. $ 3, 1, 24, b. 
patisamdhi (patisarndhi-<pratisandhi-) B 18. $ 14; 24, d; 27, И. 
pathamathabho (pathamathambha-<prathamastambha-) А 34. $ 14. 
Padelakasa (Padelaka-) А 47. 
Pamthakasa see under aya-Pamthakasa above. $ 24, d. 
Padum[ä]vat[i] (Padumavati-<Padmavati-) B 30. $ 8, III; 24, e; 29, 1. 
[Pa]rakaț[i]kaya (Parakatikä-) A 48. 
pari[repo] see under fanachakamapari[repo] above. 
pavate (pavvata-<parvata-) B 73, В 74. $ 25, VII. 
Pasenaji (Pasenaji-<Prasenajit-) B 39. $ 16; 34, c, 1. 
Págaliputá (Pätaliputta-<Pätaliputra-) А 13, А 14, A 15. 
райе sec under Nadodapäde above. 
Pärikiniyä (Pärikini-) А 49. $ 29, Ш. 
разайе (päsäda-<präsäda-) B 22. § 20, e; 25, 1. 
pitu- see under m[ä]täpituna below. 
фша- (putta-<putra-) $ 20, c. 
putasa А 3, А 100; also cf. Gágiputa-, Gotiputa-, devaputa- above; Vächhiputa- below. 
„шепа А 1. $ 12, c; 25, Ш. 
Punakiya- sec under Vitura-Punakiya-jatakam below. $ 10, I; 24, с. 
Pundvasuno see under aya-Punávasuno above. $ 5, I; 21, b; 30, Ш. 
Purathima(m) (puratthima~<*purastima-) B 24. $ 26, И. 
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Purika- (Purikä-<Purikä-). 
Purikaya A 17. $ 6, П; 26, HI. 
Рийауа А 19. $ 6, II; 26, Ш. 
Purikaya A 16. $ 6, II; 26, Ш. 
Purikayá A 18, А 20. $ 6, II; 26, Ш. 
Pusakasa (Pussaka-<Pushyaka-) A 47. $ 19, d. 
Pusadataye (Pussadattä-<Pushyadattä-) А 43, A 44. $ 6, II; 26, IV: 37, d. 
Pusadevaya (Pussadevä-<Pushyadevä-) А 120. $ 6, II; 26, IV. 
Pusasa (Pussa-<Pushya-) А 98. 
Pusdyd (Pussä-<Pushyä-) A 27, $ 6, II. 
petakino (petaki(n)-<paitakin-) A 56. $ 34, d, И. 
pautena (potta-<pautra-) А 1. $ 3, Ш; 12, с; 25, Ш. 
Phagudevasa (Phaggudeva-<Phalgudeva-) А 30. $ 18, b. 
Phagudeváye (Phaggudeva-<Phalgudeva-) A 75. $ 6, И; 18, b. 
Badhikaya (Baddhikä-<Baddhikä- ?) A 42. $ 6, И. 
Baha[da]to (Bahada-) A 50. $ 25, V. 
(Ba)huhathika-asana(ri) В 81. (See Bahuhathiko) 
Bahuhathiko (Bahuhatthika- —Bahuhastika-) В 70, B 71. $ 18, d. 
bidalajatara (bid&lajütaka-«bidalajitaka-) В 42. $ 6, IV. 
Bibikanadikala (Birhbikanadikata-) A 21. $6, IV; 24, е. 
 Bibikanadikata see Bibi- А 22. $6, IV; 7,1. 
Budharakhitasa (Buddharakkhita-<Buddharakshita-) A 55, A 57, also cf. bhadata-Budhara- 
Khitasa below. $ 13, T. 
Budharakhitdye (Buddharakkhitä-<Buddharakshitä-) A 76. $ 13, I. 
Budhino (Buddhi(n)-<Buddhi-) A 21. $ 18, a; 27, V. 
bedhi see under bodhi below. 
Benäkatikäya (Benäkatikä-) A 49а. $ 26, IV. 
bodhi (bodhi-<bodhi-) B 13, B 14, B 15, B 17. $27, 1. 
bedhi for bodhi В 16. 
[Bodhigu]tasa (Bodhigutta- < Bodhigupta-) A 99. 
bodhichakasa (bodhichakka-<bodhichakra-) A 106. $ 20, a. 
bodho (bodha-<bodha-) B 23. 
bramano (bramhana-<brähmana-) B 51. $ 6, I; 12, с; 12, d; 20, f; 24, е. 
Bramhadevo (Bramhadeva-<Brahmadeva-) B 66. $ 20, f; 24, e. 
bhagavato (bhagavat-<bhagavat-) В 13, В 14, В 15, B 16, B 17, B 18, B 19, B 21, B 23, В 37, 
В 38, В 40, B 81 (?. $ 16; 34, a, I. 
bhatudesakasa (bhattuddesaka-<bhaktoddesaka-) A 17. 
bhadata-Kanakasa (bhadarhta-Kanaka-<bhadanta-Kanaka-) А 39. $ 24, 4. 
bhadata-Devasenasa (bhadarhta-Devasena-<bhadanta-Devasena-) A 64. § 24, 4. 
bhadata-Budharakhitasa (bhadarnta-Buddharakkhita-<bhadanta-Buddharakshita-) А 58. 
§ 24, d. 
bhadata-Mahilasa (bhadarhta-Maht(pä?)la-<bhadanta-Mahi(pä?)la-) А 65 8 24, d. 
bhadata-Samakasa (bhadarhta-Sämaka-<bhadanta-Syamaka-) A 66. $ 24, d. 
bhadata-Samikasa (bhadarhta-Sámika-<bhadanta-Svámika-) A 41. $ 24, d. 
bhadatasa (bhadarhta-<bhadanta-) A 59, $ 24, d. 
bhadarita-Valakasa (bhadamta-Valaka-<bhadanta-Balaka-) A 61. $ 24, d. 
bhadarıtäsa (bhadarmta-<bhadanta-) A 38. 85, I; 24, d; 25, VI. 


198 BHARHUT INSCRIPTIONS 


bhanakasa sec under bhánakasa below. $ 6, IV; 12, c. 
bhayaye (bhayya-<bharya-) A 4; $ 6, I; 6, II; 19, b; 26, IV; also cf. bhäriyä- below. 
bhatu (bhätu-<bhrätri-) 54а. $32, 1. 
bhánakasa (bhänaka-<bhänaka) A 54, A 54a, А 59, А 62, А 63. 8 12, c. 
bhanakasa А 39, А 61. $ 12, с. 
Bháranidevasa (Bharanideva-<Bharanideva-) А 100. $5, И; 8, IV. 
bhariya— (bhariya-<bharya-); $ 19, b; also cf. bhayaye above. 
bhäriyaya А 46. $ 26, IV. 
bhäriyäya А 115; also cf. Revatimitabhäriyäya below. $6, И; 26, IV. 
hikhuni- (bhikkhuni-«bhikshuni-); $ 13, Z; also cf. Bhichkuni- below. 
Dhikhuniya А 52. $ 29, Ш. 
bhikhuniyä А 12, А 29, A 80. $ 8, II; 29, III. 
bhikhuniye А 44, $ 8,11; $ 29, Ш. 
bhikhuniyi A 11. $29, Ш. 
bhichhuni- (bhichchhuni-<bhikshuni-); $ 13, И; also cf. bhikhuni- above, 
bhichhuniya A 24, А 37, A 42, А 79, $ 6, II; 8, 11; 29, LII. 
bhichhuniye A 43, А 74, А 75, A 76, А 77, А 78. 8 8, И; 29, Ш. 
dhisaharaniya-jataka[yi] (bhisaharaniya-jätaka-<bisaharaniya-jätaka-) B 58. $ 12, 6, 
Bhutakasa see under aya-Bhutakasa above. $ 10, Ш; 37, d. 
Bhutaye (Bhütä-<Bhütä-) A 77. $ 6, И; 37, d. 
Bhutarakhitasa (Bhütarakkhita-<Bhütarakshita-) A 31. $ 10, Ш; 13, I; 37, d. 
Bhutarakhit[a]sa see under aya-Bhutarakhit[a]sa above. $ 5, И; 10, Ш; 25, VI; 37, d. 
Bhogavadhaniyasa (Bhogavaddhaniya-<Bhogavardhaniya-) A 51. $ 8, V; 14. 
Bhojakatakasa (Bhojakataka-) A 23. 
Bhojakatakáya (Bhojakatakä-) A 24. § 6, И. 
Maghädeviyajataka (Maghádeviyajataka---Maghadeviyajtaka-) B 57. $ 8, V. 
malu see under Gháfila-matu, Dhamaguta-matu above, Фејаќа-таш below, 
таа А 90b mistake for mätu ? $ 6, IV; 33, 1, 
Mahakoka (Mahäkokä-<Mahäkokä-) B 12, $ 6, 111; 6, IV; 26, 1. 
Mahamukhisa (Mahämukhi(n)-<Mahämukhin-) А 42. 66, IV; 34, d, IL 
Maharasa (Mahira- ?<Mihira- ?) A 73. 
Mahádeva- (Mahädeva-<Mahädeva-) 
Mahádevasa B 81. $ 25, VI. 
Mahádevenari В 62, 
Mahäsämäyikäya (Mahäsämäyikt-<Mahäsämäjikä-) B 18. $ 12, b; 26, V. 
-Mahilasa sec under bhadata-Mahilasa above. 
Mahidasenasa (Mahithdasena-<Mahendrasena-) А 13. $ 7, I; 20, d. 
тай see under таш above. $ 33, І. 
m[ä]täpituna (mätäpitu-<mätäpitgi-) А 108. $ 1, III; 12, c; 32, И. 
таш (mütu--matri-) A 5%. § 33, 1. 
mánavako (mänavaka-<mänavaka-) В 66. 
migajátakañ (migajataka~<mrigajataka-) В 47. $ 1, IL. 
migasamadakam (migasarhmadaka--mrigasammadaka-) B 68. § J, I; 24, e. 
Mitadeváye (Mittadeva-<Mitradeva-) A 121. 
Маза (Mitta-<Mitra-) A 101. $ 20, c; 25, VI. 
Misakosi (Missakesi-<Miérakesi-) В 28. § 4, II; 20, g; 29, I; 
mugaphak[iya] (mügaphakkiya-<mükaphakkika-) B 59. $ 10, H; 12, a. 
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Muchilido (Muchilirhda-— Muchilinda-) B 31a. $ 24, 4. 
Mudasa (Murhda-<Munda-) А 102. $ 24, c. 
mochito (mochita-<mochita-) B 62. $ 4, IV; 37, d. 
Moragiri- (Moragiri-<Mayüragiri-) 
Moragirami A 26. $ 7, Ш; 25, VII. 
Moragirimha А 25, A 27, А 28, А 29. $ 24, e; 27, IV. 
уай (ya-<yad-) B 51. $ 35. 
yakhi- (yakkhi- <yakshi-) 
Јак B 2. $8, Ш; 13, I; 29, 1. 
“айна А 116. $8, H; 29, HI. 
yakhini (yakkhini-<yakshini-) В 10. $ 8, Ш; 13, I; 29, 1. 
Yakhilasa (Yakkhila-<Yakshila- ?) А 105. $ 13, 1. 
yakho (yakkha-<yaksha-) B 1, B 3, B 4, B 5, B7, B 9. § 73, J; 25, 1. 
Yamilta)sa за...А 103. 
агатайаНуат (yavamajjhakiya-<yavamadhyakiya-) B 52. $ 8, V; 13; 25, H. 
yo (ya-<yad-) А 127. $ 35. 
raja sec under raje below. § 6, 1. 
rajano see under raja below. 
тай (rajja-<räjya-) Al. $ 19, a; 25, VII. 
таја for raje (?) А 2. $ 19, a. 
айо see under таја below. 
raja (rája(n)-<rájan-) 
rajano A 130. $ 34, b, HI. 
rájano A 3. 8 34, b, Ш. 
таја В 39, В 56; $ 36, b, L; also cf. nägaräjä В 6, B 37, [nà]garajà В 36. 
raño А 1. 8 6, I; 24, b; 34, b, Ш. 
тато А 4. § 5, 1; 24, b; 34, b, Ш. 
rupakärasa (rüpakära-<rüpakära-) A 55. $ 10, Ш. 
Revatimitabháriyaya (Revatimittabhäriyä-<Revatimitrabhäryä-) A 34. $ 8, IV; 26, IV. 
Тара) дава (latuväjätaka-<latväjätaka-) B 44. $ 27, a. 
vadat, (уатда-< V/vand-) В 37. $ 24, d; 37, a, И. 
затда B 40. $ 24, d; 37, a, П. 
тайш (vadhü-«cvadhü-) B 64. $ 37, 1. 
Valakasa see under bhadamta-Valakasa above. 
Valamitasa (Valamitta-<Balamitra-) A 36. 
Vasukasa (Vasuka-<Vasuka-) A 46. 
Vasuguto (Vasugutta-<Vasugupta-) B 62. $ 18,4; 37, d. 
Vachhiputena (Vächhiputta-<Vätsiputra-) А 1. $ 5, I; & IV; 12, с; 13; 25, HI. 
Vadhapalasa (Vädhapäla-<Vyädhapäla-) A 3. 
Vasithiya (Vasitthi-<Vasishthi-) А 35. $ 8, И; 18, c; 29, Ш. 
vijadharo (viijädhara-<vidyädhara-) B 61. $ 6, IV; 13. 
Vijapi (Vijappi(n)-<Vijalpin-) В 61. $ 18, e; 34, d, I. 
Vijitakasa (Vijitaka-<Vijitaka-) A 104. 
Vitura-Punakiya-jatakañ (Vitura-Punnakiya-jätaka-<Vidura-Pürnakiya-jätaka-) В 55. 
$ 12, d. 
Vipasino (Vipassi(n)-<Vipasyin-) В 18. $ 16; 34, d, H. 
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Virudako (Virüdaka-—Virüdhaka-) B 4. $ 10, Ш; 12, с; 37, d. 
Visadevasa (Vissadeva-<Visvadeva-) A 1. $ 21, c; 25, VI. 
Vejayarito (Vejayatnta-<Vaijayanta-) B 22. $ 3, I; 24, d. 
Veduko (Veduka-<Veduka- ?) В 72, В 73. 
Vedisa see under Vedisä below. § 3, I. 
Vedisà (Vedisa-<Vaidita-) A 30, A 32, A 34, A 35, 8 25, V. 
Vedisa A 33. $ 25, V. 
Vedisäto А 31. $25, V. 
Venuvagimiyäya (Venuvagämiyä-<Venukagrämikä-) А 52. 86, V; 12, а. 
Velimi[taya] (Vellimitt-—Vellimitra-) A 35. 
Vesabhuna (Vessabhü--Vi&vabhü-) В 14. $7, IF; 10, И, 12, €; 21, c; 30, И, 
vokato (vokkarhta-<vyavakränta-) В 18. § 2, II; 6, I; 19, c; 24, d; 37, d. 
Sakatadeväyä (Sakatadeva-<Sakatadevä-) А 15. $ 26, IV. 
Sakamunino (Sakkamuni-«Sükyamuni-) B 23. $ 19, a; 27, И. 
Sagána (Surhga-— Suhga-) A 2; also cf. Sugana below. $ 6, Ш; 9; 24, a; 25, XI. 
Saghamitasa (Sarhghamitta-<Sanghamitra-) А 40, $ 24, a. 
Sagharakhitasa (Sarhgharakkhita- <Sañgharakshita-) А 108. $ 13, I; 24, a. 
Saghilasa (Sarhghila-—Sañghila-) A 109. 
Salm]ghamitasa A 106. § 24, a, 
(Sari)ghami(tasa) А 107. $ 24, a. 
satupadánasa (saffuppädäna-<srishtotpädäna-) A 58. $ 12, с; 18, c. 
Satika (Sätika-<Svätika-) A 132, 
sarhthatena see under kofisarithatena above. $ 37, d. 
Sapagutaye (Sappaguttã-<Sarpaguptã-) А 78. § 6, I; 18, e; 37, d. 
Sabhad[4] (Sarhbhadda-—Sambhadri-) B 29. $ 20, d; 24, e 
заа sce under japilasabha, devasabhä above. 
Samakasa see under bhadata-Samakasa above. $ 6, IV; 7, HI, 
затафака sec under migasamadakam above. $ 24, е. 
Samanäyä (Samana-<Sramapä-) А 12. $ 6, II; 12, c; 20, g; 6, IV. 
Samikasa (Sämika-<Svämika-) A 6; also cf. bhadata-Somikasa above. $ 6, IV; 21, c. 
Samidatäya (Sämidattä-<Syämidattä-) A 122, $ 6, IV. 
зайтай see under sädikasarımadam below. $ 24, e. 
Savaganisisä (Savvagänisisa-<Sarvagänpisarhsas- ?) B 25, 
saso (sasa-<sasa-) B 42a. 
sahasáni sec under Kämävacharasahasäni above. 20, g; 36. 
sädikasarmadarı (sädikäsarhmada-<sätikäsammada-) В27. § 5,1; 12, c; 24,6. 
Sämakasa see under aya-Sämakasa above. $ 19, d. 
amaya (Sämä-<Syämä-) A 20. $6, II; 26, IV. 
зао (säla-<säla-) В 14. 
säsani (sisa-<4/Sis-) B 18 for sásati, $ 37, a, 1. 
sigalañati (sigälanari-<srigälajtiapti-) B 64. $ 1, II; 24, b; 28, 1. 
Sirimasa (Sirima-«Srimat-) A 110. 8 8, V; 16; 20, g; 24, а, 1. 
Sirima B8. 68, V; 16; 20, g. 
Sirimaya А 48. $ 6, II; 20, g. 
Sirisapada (Sirisapadda-<Sirishapadra-) А 53. $ 8, VT. 
sila see under chitupädasila above, 
stläkarmarhto (siläkammarhta-<$iläkarmänta-) A 1. $15; 24, d; 24, e. 
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Sivala (8май-) В 56. $ 6, Ш; 26, 1. 

sise (sissa—<8ishya-) B 63. $ 15; 19, d; 25, X. 

Sihasa (Siha-<Sirhha-) A 111. 

Suganam (Surnga-<Sunga-) A 1; also cf. Sagäna above. $ 6, Ш; 24, a; 25, XI. 

suchi (süchi-<süchi-) A 23, A 47, A 56, A 72, A 87, A 89, A 96, A 101, A 104, А 105, 
А 109, A 111, A 118, A 19. $ 10, Ш; 28, 1. 

Suchilomo (Süchiloma-<Süchiloman-) В 9. $ 16; 34, b, 1. 

Sujato (Sujäta-<Sujäta) B 50. $ 6, IV; 37, d. 

Sutamtikasa (suttarhtika-<süträntika-) A 51. $6, I; 10, I; 24, d. 

Sudasana (Sudassana-<Sudarsanä-) В 10. $ 6, Ш; 22; 26, 1. 

Sudharmà (Sudharhmä-<Sudharmä-) B 21. $ 24, г. 

Sudhàbüsà (Suddhäväsa-<Suddhäväsa-) B 24. $ 18, a. 

Supävaso (Suppävasa-<Suprävpisha-) B 7. 81, I; 20, е. 

Suladhasa (Suladdha-<Sulabdha-) A 22. $ 18, d; 37, 4. 

susüne (susäna-<smaßäna-) B 64. $ 5, IV; 24, e. 

Susupälo (Susupäla-<$isupäla-) B 72. § 7, IV. 

sechhajataka (sechchhajätaka-<Saikshajätaka-) B 45. $ 13, И. 

Setaka-matu (Settaka-ma&tu-<Sreshthaka-matri-) А 18. $ 12, с; 18, с; 33, 1. 

Seriya (Seri-<$rt-) A 100. 8 7, И; 20, g. 

Selapurakasa (Selapuraka-<$ailapuraka-) А 54. 

Sonya (Sonä-<$ravapä-) А 123. $ 2, II; 6, И. 

Somaya (Soma-<Somä-) A 37. 

hamsajatakam (harhsajitaka--charhsaj&taka-) B 41. 

Himavate (Himavata-<Himavat-) B 79, $ 34, a, И. 

kaya A 79. The nun's name is missing. 

kasa A 4, A 112. 

‚girino A 54a. 

tarasa .. А 113. 

to A 80. The place-name is missing. $ 25, V. 

A109. Perhaps dénari? 

.. .. ++ [n]bajataka B 80. 

pachasa na A 133. 


.. Jata .. A 130. 
.. yaya A125. Perhaps Ayaya? 
asika. ...A 136. 
^. Jasinisa зат! A 134. 
....rakofáyiyá.. A 9. 
[rajma. ... В 82. 
esas sakäya A 124. 
.. säkusu .. А 135. 
(sra]khlitasa(...sirakhita-<.. .sirakshita-) A 87a. 
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